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ABSTRACT
Evidence increasingly indicates that consumerism is deeply problematic. It exerts 
excessive pressure on the natural world, is characterised by social inequalities and 
injustices, and may even undermine the well-being of its participants. Shifts in 
consumption patterns are therefore required. Religious traditions may possess 
substantial, if unrealised, resources to counter the problems of consumerism. This 
thesis presents three studies which investigate the ways in which Christianity may or 
may not facilitate sustainable living (specifically, ecologically conscious, socially 
conscious and frugal consumer behaviours) on the part of its adherents.
An initial discussion groups study framed the investigation of consumer behaviour 
within churchgoers’ discourses and narratives. Resources that might be brought to 
bear in fostering sustainable living were identified, such as environmental 
stewardship, justice for the marginalised, fulfilment through vocation and a 
relationship with God, as well as community support. Complex moral discussions 
about what addressing poverty and guarding against idolatry requires of Christians in 
terms of their consumption practices were also observed.
In the second discussion groups study, Bible texts facilitated a more detailed 
examination of these latter themes. While addressing poverty and guarding against 
idolatry had implications for churchgoers’ consumption and earning choices, the 
Bible texts were understood primarily in an individualistic framework that does little 
to structurally address the ecological and social justice issues associated with 
consumerism.
In the third study, a questionnaire survey of churchgoers and the general public 
which used value and discrepancy theories, the influence of Christianity on frugal 
and (especially) socially conscious consumer behaviours was found to be positive 
but small. In contrast, the religion variables related more strongly to values, and 
some relationships tentatively suggest a shift among churchgoers away from 
conservative values in the era of post-Christendom. Socially conscious consumer 
behaviour was found to be an expression of altruism that is compatible with rising
consumption. In contrast, frugality is primarily about income constraints and low 
personal materialistic values, rather than about altruism. As such, frugality has not 
been widely adopted as a fully developed moral challenge to consumerism.
Overall, the findings suggest that churches’ potential contributions to sustainable 
living remain largely unrealised. Collective efforts that integrate Christian values, 
narratives, symbols and practices in ways that counter the problems of consumerism 
and provide alternatives at the local level may provide a way forward. Research on 
Christian and other networks and communities which are already mobilised in this 
regard is therefore warranted, as is action research that would attempt to move other 
communities onto such a path.
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Chapter 1
CHAPTER 1 INTRODUCTION
1.1 Introducing the Chapter
This introductory chapter maps the territory for a social psychological investigation 
of Christianity and sustainable consumption. It commences with the identification of 
a problem: contemporary patterns of consumption are unsustainable, and need to be 
shifted in directions that respect ecological limits, promote social justice and provide 
for individual flourishing. In attempting to contribute to this effort, the focus is then 
directed toward an examination of ecologically conscious, socially conscious and 
frugal consumer behaviours, and the ways in which these might be motivated. 
Christian churches are identified as one type of social organisation which has the 
potential to foster more sustainable forms of living. Gaps in the research on 
Christianity and sustainable consumption then lead to a specification of the research 
aims, and to a brief presentation of the theoretical and methodological approaches 
taken in the thesis.
1.2 Introducing Consumerism
Terms such as the “consumer”, “consumerism” and “consumption” characterise our 
times. Many commentators have noted their ubiquity in the discourses and practices 
of advanced capitalist societies, and their growing status as objects of academic 
study (e.g. Clarke, Doel and Housiaux, 2003, Gabriel and Lang, 1995, Miller, 2003). 
For example. Fine (2002) remarks that “in the modem world, it has become a cliché 
to suggest that we inhabit, are even victims of, a ‘consumer society’; that 
‘consumerism’ is rampant; that we are dominated by ‘consumer culture’, having 
passed through a ‘consumer revolution’” (p. 155).
Consumerism is a term that has been used in various ways, in accordance with 
different intellectual traditions (Gabriel and Lang, 1995, p.7). In this thesis, 
consumerism simply denotes “the high levels of consumption in advanced capitalist 
societies and the great significance and importance that it is given in these societies” 
(Miller, 2003, p.30). Consumption, in turn, is defined as “the selection, purchase, 
use, maintenance, repair and disposal of any product or service” (Campbell, 1995,
1
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p. 102). Consumerism and consumption are not equivalent, as the definitions 
indicate. Rather, consumerism refers to a particular form of consumption, namely 
mass consumption, which has arisen since approximately the middle of the 20th 
century but with foundations in longer historical developments, and which is 
characterised by a swathe of social and political changes. These changes include the 
equation of consumption with happiness, self-actualisation and the meaning of life 
(e.g. Baudrillard, 2001, p.15-16, Bocock, 1993, p.50-51, Gabriel and Lang, 1995, 
p.8), the maximisation of consumption (GDP) as the dominant government policy 
goal (e.g. NEF, 2004, SDC, 2003), a shift from “need”-based consumption 
increasingly to consumption predicated upon desire (e.g. Baudrillard, 2001, p.38-54, 
Campbell, 1987), the growth of advertising (e.g. Gabriel and Lang, 1995, p. 16-18, 
Rumbo, 2002) and the eclipse of notions of identity based on occupation and 
production by those based on consumption choices (e.g. Bauman, 1998, p.23-32, 
Bocock, 1993, p.27-32). In short, consumption has acquired an ever more central 
place in individual, social and political life.
Furthermore, consumerism is understood to impinge on the ways in which people 
engage with the world beyond the scope of consumption. Thus, Clarke et al. (2003) 
suggest that “one way of defining consumer society might be to say that it is a 
society where it increasingly makes sense to think of all kinds of incongruous 
activities as instances of consumption”, including, for example, religion, politics and 
even morality (p.27). Similarly, Miller (2003) distinguishes between consumerism 
and “consumer culture”, where the latter is defined as “cultural habits of use and 
interpretation that are derived from the consumption of commodified cultural 
objects”, which “can spread and colonize other dimensions of human life” (p.30).
1.3 Ecology, Justice and Well-Being: Introducing a Threefold 
Critique of Consumerism
Consumption plays an important role in every society that extends beyond 
subsistence needs. According to social anthropologist Mary Douglas, “an 
individual’s main objective in consumption is to help to create the social universe 
and to find in it a credible place” (1976, p.207). This is no less true of consumerism, 
it is argued in the literature that people living in consumer societies are especially
2
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reliant upon consumption for meeting various social, psychological and even 
spiritual goals (Campbell, 2004, Jackson, 2006). The starting point for this thesis is 
the assertion that, notwithstanding these important functions, consumerism is flawed, 
because of its pressure on the natural world, because of social inequalities and 
injustices, and because it does not necessarily improve -  and may indeed in various 
ways even undermine -  the well-being of its supposed beneficiaries. In 1995,
Gabriel and Lang suggested that in spite of its stronghold, consumerism was 
nonetheless “facing uncertainty” (p.26). In the twelve years since, it can be argued 
that this has become even more the case. An exposition of these three overlapping 
types of critique (ecological, social justice, and well-being) is given in this section.
1.3.1 Ecological Critiques
Growing since the 1970s, ecological critiques stress the problems of increasing 
levels of consumption for resource scarcity and environmental pollution, including 
issues such as deforestation, desertification, land degradation, hazardous waste, 
water scarcity and, of ever greater concern, anthropogenically induced climate 
change. Humanity is exceeding the capacity of the earth to supply resources and to 
absorb wastes.
Aside from ecocentric^views about damage to the natural environment which defend 
the intrinsic value of the natural world (e.g. Naess, 1983, Eckersley, 1992), 
ecological critiques argue that consumerism is undermining the very conditions upon 
which it depends. For example, ecological footprint analysis indicates that global 
consumption and pollution exceeded environmental limits by 25% in 2003 (WWF, 
ZSL and Global Footprint Network, 2006, p. 14). The Millenium Ecosystem 
Assessment (2005, p.39) estimates that globally, 60% of “ecosystem services”, the 
benefits people obtain from ecosystems, are degraded or used unsustainably.
The unprecedented increase in the concentration of carbon dioxide in the 
atmosphere, caused largely by the burning of fossil fuels, is predicted to lead to 
profound changes in the earth’s climate. The early signs of climate change are 
already occurring, such as increased global temperatures, altered growing seasons, 
the increased frequency and severity of weather-related disasters, and sea level rise
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(e.g. IPCC, 2001,2007, Flannery, 2005). The recently released government- 
commissioned Stem Review estimated that failing to curb greenhouse gas emissions 
could incur economic costs between 5 and 20% of global GDP year on year (Stem, 
2006, p.vi), thereby threatening consumer capitalism itself.
1.3.2 Social Justice Critiques
The second type of critique concerns social injustices, which are present in various 
forms. Firstly, there are the large and growing inequalities particularly between, but 
also within, countries (UNDP, 2002, p. 19), all the more pressing given our current 
unsustainable use of resources. While people in the so-called developed countries 
enjoy living standards several times those of their grandparents’ generation (if 
understood in terms of gross domestic product (GDP) per capita), 1.0 billion people 
are malnourished, 1.1 billion lack adequate access to water, and 2.7 billion lack basic 
sanitation (The World Bank Group, 2006). Pressure on the environment is 
correspondingly widely unequal. From 1992 to 2003, while the per capita ecological 
footprint in low and middle income countries changed little, in high income 
countries it increased by 18%. The footprint of high income countries in 2003 was
6.4 global hectares per capita, in low income countries it was 0.8, and the sustainable 
yield was estimated to be 1.8 (WWF et al., 2006). As such, the high income 
countries are massively over-reaching their “fair share” of ecological resources.
Indeed, current patterns of production and consumption in advanced capitalist 
societies involve a net flow of resources from the countries of the South to the 
countries of the North. Land and labour are used to provide commodities for 
consumption in the affluent North, even as a billion people go hungry. To this are 
added exploitation and abuses such as poor labour conditions in “sweatshops” 
(Sweatshop Watch, 2007), and alleged human rights violations of communities in 
localities of mineral and oil extraction (Mines and Communities, 2006, Oilwatch, 
2006). At the same time, export dumping on the part of the North (e.g. Oxfam 
International, 2004), forces producers in the South to decrease their prices.
Thirdly, in connection with the first critique of consumerism, is the injustice that 
those who consume and pollute less suffer disproportionately from the
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environmental impacts. For example, the poor in low income countries are 
particularly susceptible to the pressures of climate change, such as sea level rise, 
extreme weather events, food insecurity, water stress, and the increased spread of 
disease (IIED and NEF, 2004). Myers (2001) has estimated that the number of 
refugees resulting from climate change could exceed 200 million by 2050.
1.3.3 Well-Being Critiques
The well-being category of critique is a diverse and growing body of scholarship that 
has expanded since the middle of the last century. However, it extends back into the 
19th century, and indeed has its roots in early philosophy and religious teachings. 
These critiques maintain that consumerism fails to improve, and even impedes, 
human well-being, both individually and collectively, even for its apparent 
beneficiaries. For example, Marxist accounts view consumerism not only as a 
substitute for alienated labour, but also itself as primarily a passive, alienated pursuit 
(e.g. Bocock, 1993, p.49, Fromm, 1976, p.77-79,193-195). At the same time, 
empirical research in consumer studies, social psychology and clinical psychology 
demonstrates negative relationships between personal materialistic values and 
various measures of quality of life (Kasser, 2002). Furthermore, in agreement to 
some extent with the assertion that consumerism undermines community life (e.g. 
Wachtel, 1998, Burning, 1992), Putnam’s (2000) empirical analysis suggests that the 
privatisation of leisure (e.g. electronic entertainment) and pressures of time and 
money on families that have accompanied the rise of consumerism are in part 
responsible for the decline of social capital (the “connections among individuals -  
social networks and the norms of reciprocity and trustworthiness that arise from 
them” (Putnam, 2000, p. 19)) in the United States.
Anthropologists have criticised commentators who moralise about consumerism.
For example. Miller (2001) argues that accounts of consumerism which simply 
equate consumption with shallow materialism, a devotion to objects rather than to 
other people, fail to recognise authentic expressions of creativity, social solidarity, 
and love for others embodied in consumption. Nonetheless, that life satisfaction in 
developed countries has essentially remained static even as GDP has continued to 
rise (Donovan, Halpem and Sargeant, 2002) should at least bring into question neo-
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classical economic assumptions about the equation of consumption with happiness, 
and thus with the continued pursuit of sustained economic growth with its attendant 
unsustainable ecological and social justice impacts.
1.4 Introducing Sustainable Consumption
1.4.1 Defining Sustainable Consumption
The conclusion of the above critiques of consumerism is clear. There is a pressing 
need for consumption patterns to be shifted in directions that respect ecological 
limits, promote social justice and provide for individual flourishing. At this point, it 
is timely to introduce the concept of “sustainable consumption”, which has been in 
the international policy arena since the United Nations Conference on the 
Environment and Development (UNCED) in 1992. Sustainable consumption is 
related to the widely used concept of sustainable development, the dominant 
definition of which is “development that meets the needs of the present without 
compromising the ability of future generations to meet their own needs” (World 
Commission on Environment and Development, 1987, p.87). Agenda 21, the 
programme of action from UNCED recognised that “achieving the goals of 
environmental quality and sustainable development will require- efficiency in 
production and changes in consumption patterns” (clause 4.15), and called for action 
“(a) to promote patterns of consumption and production that reduce environmental 
stress and will meet the basic needs of humanity” and “(b) to develop a better 
understanding of the role of consumption and how to bring about more sustainable 
consumption patterns” (clause 4.7). Agenda 21 also stated that “developed countries 
should take the lead in achieving sustainable consumption patterns” (clause 4.8)
(UN, 1993). Thus, UNCED placed the notion of sustainable consumption in the 
context of ecological, and to some extent, the social justice critiques of 
consumerism.
Seyfang (2005) has noted that Agenda 21 proposed both “mainstream” and 
“alternative” approaches to shifting consumption patterns. However, the mainstream 
approach, which views unsustainable consumption as a market failure and thus seeks 
to address it through market-based instruments, dominates in international and 
national policy arenas, rather than an alternative approach involving the “radical
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realignment of social and economic institutions” (Seyfang, 2005, p.293). Likewise, 
having surveyed a range of definitions of sustainable consumption, Jackson and 
Michaelis (2003) conclude with the assessment that the “institutional consensus” is 
“not about consuming less, it is about consuming differently and consuming 
efficiently” (p. 15). Thus, sustainable consumption is located within the existing neo­
classical economic paradigm of continued economic growth. The UK government’s 
Framework for Sustainable Consumption and Production, “Changing Patterns” 
(Deffa, 2003), produced in response to the resolutions from the 2002 World Summit 
on Sustainable Development (UN, 2002) calling for 10 year national frameworks in 
support of sustainable consumption and production, is an exemplar. In the strategy, 
sustainable consumption is defined as “continuous economic and social progress 
that respects the limits of the Earth’s ecosystems, and meets the needs and 
aspirations of everyone for a better quality of life, now and for future generations to 
come” (Deffa, 2003, p. 10), emphasis mine.
Although the assumption of consuming differently rather than consuming less 
remains, since the release of Changing Patterns there has been some broadening of 
the focus on market-based measures to encourage sustainable consumption. For 
example, included in the behaviour change framework outlined in the revised 
Sustainable Development Strategy (HM Government, 2005), are engagement with 
public, and government exemplification in its own consumption and procurement 
practices. These are areas which the Sustainable Consumption Roundtable (2006) 
has continued to stress in its emphasis on a coordinated partnership approach to 
sustainable consumption. For example, specific recommendations to policy makers 
include setting targets for carbon neutral government buildings and transport, 
enabling schools to serve seasonal food, resourcing councils to support community- 
led action for sustainable consumption, and continuing to run deliberative fora with 
the public (Sustainable Consumption Roundtable, 2006).
It is clear that sustainable consumption expands sustainability from production 
concerns such as ecological efficiency into the realm of consumption (Jackson, 
2005a); including the aspirations, habits and decisions of consumers, and the many 
political, social and infrastructural factors which shape and constrain their actions.
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This thesis is about consumer behaviours which are considered, in some way, to 
address the negative social and environmental impacts of consumerism, and even to 
“counter consumerism” itself. The research is thus situated in the field of sustainable 
consumption. However, several clarifications are necessary regarding the use of the 
term sustainable consumption in the thesis. Firstly, the intention behind this research 
is to promote a broad notion of sustainability, which comprises three overlapping 
lobes of ecological flourishing, social flourishing and individual flourishing 
(Michaelis, 2003, p.27). Secondly, the research does not shy away from the question 
of limiting economic consumption, and thus investigates frugal consumption.
Thirdly, although this research concerns consumer behaviour, it should also be 
located in the broader context of “sustainable lifestyles” (Bedford, 2003, Damton, 
2004) or “sustainable living” (Michaelis, 2003), which includes human activity 
beyond the sphere of consumption. For example, Damton (2004) has set out a broad 
framework for sustainable lifestyles that includes low environmental impact 
behaviours, ethical consumption, and such non-consumption activities as civic and 
social participation.
1.4.2 Three Types of Consumer Behaviour for Sustainability
Two types of “socially responsible consumer behaviours” (Roberts, 1993) are 
examined in this thesis, as well as “frugal consumer behaviour”. Socially 
responsible consumer behaviours (also known as ethical consumer behaviours) are 
undertaken with the intention of having a positive (or less negative) effect on other 
people or on the environment (Roberts, 1993). They incorporate concerns about a 
range of issues such as human rights, social justice, the environment and animal 
welfare, across a wide range of consumption domains, including food, transport, 
cleaning products, home appliances, holidays, clothing, cosmetics, and ethical 
investment (The Co-operative Bank, NEF and The Future Foundation, 2005). Over 
five years, the value of ethical consumerism in the UK grew by 178% to £25.8 
billion in 2004 (The Co-operative Bank et al., 2005, p.4).
In the UK, there are two distinct but related “baskets” of socially responsible 
consumption issues, with ecological issues comprising one basket, and social issues 
(particularly labour rights and impacts of businesses on the communities in which
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they operate) forming the other (Cowe and Williams, 2000). Similarly, in research 
conducted in the United States, Roberts (1995) found socially responsible consumer 
behaviour to be a two-dimensional construct, consisting of “socially conscious 
consumer behaviour” and “ecologically conscious consumer behaviour”. This thesis 
focuses on both types. However, consumer behaviour is conceived more broadly 
than the purchase of goods and services as defined by Roberts (1993) and the ethical 
consumerism reports (e.g. The Co-operative Bank et al., 2005), to encompass a 
series of practices involving the acquisition, use and disposal of products and 
services, in accordance with the definition given by Campbell (1995) on p.l above. 
Thus, for example, waste behaviours are considered to be within the remit of 
ecologically conscious consumer behaviour.
“Frugal consumer behaviour” (shorthand, frugality) is defined simply as the limiting 
of expenditures on consumer goods and services, and is characterised by both 
restraint in acquiring possessions and resourcefulness in using them (Lastovicka, 
Bettencourt, Hughner and Kuntze, 1999). Four clarifications about frugal consumer 
behaviour will now be made.
Firstly, frugality is related but not equivalent to voluntary simplicity. The definition 
given in the preceding paragraph is the first part of Etzioni’s (1998) definition of 
voluntary simplicity. However, unlike voluntary simplicity, frugal consumer 
behaviour does not specify the cultivation of “non-materialistic sources of 
satisfaction and meaning” (p.620), although such pursuits may be a corollary to 
frugal consumption for those who choose the latter voluntarily. Indeed, recent 
empirical evidence suggests that voluntary simplifiers report higher levels of 
subjective well-being than the general population (Brown and Kasser, 2005).
Neither does frugality necessarily imply voluntary choice. Additionally,
“simplicity” is considered to be a misnomer that belies the complexity of navigating 
one’s way in a society of complex interactions between the personal, the social and 
the ecological that comprise the nexus of systems of consumption and production 
(e.g. McClenahan, 2000, Nash, 2000, p. 178). Therefore, frugal consumer behaviour 
is the preferred term in this thesis.
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Secondly, frugality encompasses a spectrum from moderately to drastically limiting 
expenditures on goods and services (see e.g. Etzioni (1998), who distinguishes 
between “downshifters”, “strong simplifiers” and “simple livers”).
Thirdly, while earnings clearly limit consumption, individuals can consume frugally 
independently of the amount they earn. The Puritan ideal, which is theorised to have 
underlain the development of capitalism (Weber, 1930), is a case in point. At 
various places in this thesis, the relationship between earnings and consumption will 
be addressed.
Fourthly, socially responsible consumer behaviours overlap with frugal consumer 
behaviours. For example, some commentators view voluntary simplicity as a type of 
ethical consumption (e.g. Cherrier, 2005, p.126). In addition, frugality may be a 
significant predictor of restricted resource use behaviours (e.g. water, energy), as 
found by Lastovicka et al. (1999) for their frugality lifestyle trait. Thus, ecological 
consciousness and frugality alike can have positive environmental effects. Further, 
Etzioni (1998) argues that on a macro scale, the choice of large numbers of people to 
consume less would contribute to a substantial reduction in the use of environmental 
resources and would free up income for the socio-economically poor.
As was the case for defining sustainable consumption, focusing on consumer 
behaviour, and the three particular types of socially conscious, ecologically 
conscious, and frugal consumer behaviours, must proceed with qualifications and 
caveats. To concentrate on the behaviour of consumers is not to support the notion 
of consumer sovereignty, over-claiming individuals’ agency as pitted against either 
the socio-infrastructural constraints on particular consumption choices, or the power 
of companies, or the onslaught of consumerism itself. For example, it has been 
argued that positing ethical consumerism as a solution to global problems falsely pits 
individual consumers against global institutions such as the World Trade 
Organisation and effectively belies the power and interests of the latter, when it is 
actually collective concerted efforts for transformations of these very institutions that 
are needed (Seyfang, 2005, p.297-298). Similarly, Rumbo (2002) speaks of ever 
greater “colonisation” of public (physical) space, discursive space (e.g. airwaves),
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and psychic space (lived experience) by marketing, against which resistance to 
consumerism is relatively impotent. Various forms of consumer dissent can 
themselves then become commodified and absorbed into the market, representing 
small modifications to consumerism and presenting ethical consumption as just 
another lifestyle option (Gabriel and Lang, 1995, p. 127, Lang and Gabriel, 2005, 
p.52-53, Miller, 2003, p.2, Rumbo, 2002). Against this backdrop, the notion of the 
empowered consumer who may pursue her choice is deeply questioned (Shankar, 
Cherrier and Canniford, 2006).
In addition, this research does not intend to reify ideas about what constitutes 
sustainable living. As Damton (2004, p.6) has pointed out, attempts to narrowly 
define sustainable behaviours work against the spirit of a concept of sustainability 
that is unstable and encompasses diversity. Indeed, to fix such behaviours would 
involve inappropriately dismissing criticisms of “sustainable” consumption 
practices. For example, critics maintain that fair trade raises the spectre of 
colonialism (Varul, 2006), that it legitimates monoculture production in the South to 
fuel luxury consumption in the North (Starr and Adams, 2003, as cited in Lyon,
2006, p.460), that it sometimes has dubious outcomes such as the exacerbation of 
socio-economic inequalities in producers’ communities (Getz and Shreck, 2006), and 
that it provides consumers with a means of distinction through “conspicuous 
compassion” (Varul, 2006).
Nonetheless, in examining the behaviours of individual consumers, the position of 
this thesis is one of affirmation of consumption as a legitimate, if complex and 
ambiguous, sphere of human agency in which people seek moral expression and to 
counter consumerism and its associated problems. Such efforts may have some 
success, for example, the positive changes in labour and environmental practices that 
have resulted from various consumer boycotts (Clouder and Harrison, 2005). In 
addition, as others have noted, neither structural change in political and economic 
institutions, nor shifts in societal values, nor changes in individual views and 
behaviours are separately sufficient for society to move towards sustainability. 
Rather, in the words of Wachtel (1998), “mutually facilitative levels of change”
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(p.213) are required. Examination of consumer behaviour is therefore justified in 
efforts to further sustainability.
Having identified ecologically conscious, socially conscious and frugal consumer 
behaviours as the focus for the research then begs the question: What might motivate 
such behaviours? Who practices them already, and how might more people be 
encouraged to do so? In efforts to foster more sustainable ways of living, it is 
claimed that one worthwhile focus is religious communities, and in this case 
specifically Christian congregations, for reasons that will be presented below.
1.5 Introducing Christianity and Sustainability: Making a Case
1.5.1 Sustainability Initiatives in Christian Communities
The potential of religions for countering consumerism has often been invoked (e.g. 
Bocock, 1993, p.117-119, Jackson and Michaelis, 2003, p.50, Oxford Commission 
on Sustainable Consumption, 2004, p.44, WWF-UK and SDC, 2005). For example, 
in their recent review of UK faith groups’ sustainable development activities, WWF- 
UK and the Sustainable Development Commission (2005) concluded that “faith 
groups are perhaps better placed than any other group in society to take up the 
Gandhian idea of ‘live simply that others may simply live’, and to challenge 
consumerism” (p.26).
Christianity is rich in values, beliefs, narratives, symbols and practices that 
emphasise simple living, social justice, and care of the earth. These resources are to 
some extent being (re)discovered, (re)claimed and (re)applied in the context of the 
consumer society, with the development of a variety of sustainability programmes, 
from local through to global scales. For example, initiatives at local congregational 
scales in the UK include Eco-congregation (aimed at greening congregations and the 
lives of their members), Operation Noah (a climate change campaigning, awareness 
raising and behaviour change programme which includes resources for 
congregations), the Church of England’s “Shrinking the Footprint” energy campaign, 
participation in Local Agenda 21 projects and Community Strategies, and fair trade 
stalls. Further, it should be noted that three of the six founding members of the
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Fairtrade Foundation (founded 1992) were Christian Aid, CAFOD, and Traidcraft 
(Fairtrade Foundation, 2006), the latter of which was established in 1979 as a 
Christian response to poverty, and describes itself as “the UK’s leading fair trade 
organisation” (Traidcraft, 2006). Indeed, the contribution of Christianity to fair trade 
initiatives at local and national levels has been recognised in a recent book about the 
current state of fair trade (Nicholls and Opal, 2005, as cited in Cloke, Barnett, Clarke 
and Malpass, in press). As such, the fair trade story provides an example of how 
churches can be catalytic for social change within and also beyond their walls, with 
respect to consumption as well as political campaigning (Cloke et al., in press). 
Additionally, a range of Christian grass roots networks have developed outside of 
ecclesiastical structures, such as Christian Ecology Link, Breathe (a network for 
simpler living) and Generous (an online community who are experimenting with 
“living generously”).
Referring specifically to religious environmentalism, Kearns (1996) has identified 
such emergent forms of faith activity as examples of “cultural revitalization” 
(McLoughlin, 1978, as cited in Kearns, 1996, p.65) or “cultural retooling” (Swidler, 
1986, as cited in Kearns, 1996, p.65); attempts to respond to the problems generated 
by advanced industrial society, and to increase the relevance of religious 
understandings to a changed context. It is argued that as issues such as social 
inequalities and environmental problems become ever more pervasive, reflections 
upon the fundamental purposes and direction of all human life are prompted. These 
are some of the questions with which religion is primarily concerned (Davie, 1994, 
p.40-41,123, Kearns, 1996, p.66).
In spite of these justifications and examples, social scientific research into how 
Christianity may concretely motivate sustainable living is limited. This is a gap 
which this thesis seeks to address. Furthermore, there are counter arguments to 
sanguine assessments of the role of religion in sustainability which should be taken 
into consideration. Before proceeding with such considerations, a formal definition 
of religion is given in order to orientate the thesis. Issues concerning the fate of 
religion in a consumer society, as they relate to the potential of Christianity to 
contribute to sustainable consumption, are then outlined.
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1.5.2 Defining Religion
Within both psychology and sociology of religion, definitions of religion can be 
classified as either “substantive” or “functional”. Substantive (also called exclusive, 
Aldridge (2000, p.29)) definitions are concerned with what religion is, for example, 
“beliefs and actions which assume the existence of supernatural beings or powers” 
(Bruce, 1996, p.6). In contrast, functional (or inclusive, Aldridge (2000, p.26)) 
definitions are concerned with what religion does, for example, “providing solutions 
to ‘ultimate problems’, or answering fundamental questions of the human condition” 
(Bruce, 1996, p.6).
This thesis is about the consumption practices of Christian churchgoers, and thus 
primarily about substantive, conventional religion. “Alternatively called official 
religion and church religion, conventional religion includes the principal religions of 
the world and their long-established subdivisions” (Towler, 1984, p.4).
Conventional religion, or religious traditions, “consist(s) of religious beliefs, 
symbols, values and practices. The meanings of the cultural objects that constitute 
traditions are rooted in their interrelations... Religious traditions also consist of 
particular institutions and practices that relate beliefs and symbols to the practice of 
everyday life” (Miller, 2003, p.31). To attend to the specificities of religious 
traditions is also to emphasise that Christianity is not a monolith. Rather, it 
incorporates a range of more specific traditions, for example, Roman Catholic, 
Anglican, Free Church traditions and so on, recognising of course the commonalities 
between traditions and that denominations such as the Anglican Church may 
themselves also comprise a wide variety of approaches.
Although the primary focus of the thesis with regards to religion is substantive 
religion, functional aspects of religion will at times be employed to better understand 
the relationships between religion and consumerism. Further, whereas sociological 
approaches to studying religion have typically emphasised social or communal 
aspects in their conceptualisations of religion, psychologists have traditionally been 
more concerned with the personal aspects of religiousness, such as the beliefs, 
emotions, motivations and behaviours of individuals (Zinnbauer and Pargament, 
2005, p.23-24). This thesis is best described as taking a social psychological
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approach to the study of Christianity and sustainable consumption. It is concerned 
with the views,'beliefs and behaviours of churchgoers, and links them to the social 
structure that constitutes the Christian Church.
Before moving on, a final note on terminology is in order. In this thesis, “Church” 
refers to the collective body of practising Christians and to the institutions that 
support them, or to a denomination more specifically, such as the Anglican Church. 
In comparison, “church” is used interchangeably with congregation, to refer to 
groups of Christians who meet together locally for worship and prayer etc. 
“Christians” refers to people who identify themselves as Christians, whereas 
“churchgoers” is a narrow term which denotes Christians who attend church on a 
regular basis.
1.5.3 Christianity in the UK: Religion in a Consumer Society
Research into Christianity and sustainable consumption ought to include an 
appreciation of the ways in which Christianity is situated in consumer society. That 
is, in examining churches as loci for countering the problems of consumerism, 
attention should also be given to the related question of the fate of Christianity in a 
consumer society. A historical analysis of the development of consumerism, of 
contemporary Christianity, and of the processes of influence between the two is 
beyond the scope of this thesis. Nonetheless, several observations are pertinent here 
in grounding the research.
The first is that, in identifying resources that Christianity may bring to bear in 
addressing the challenges of consumerism, it should also be recognised on the other 
hand that Christianity is itself implicated in historical developments that prefigure 
consumerism. Two specific examples are Lynn White’s thesis concerning “the 
historical roots of our ecological crisis” (White, 1967), and Max Weber’s “Protestant 
ethic and the spirit of capitalism” (Weber, 1930). White maintained that Western 
science and technology grew out of the Judeo-Christian understanding of humanity’s 
relationship to nature, as contained in the creation narratives of Genesis 1 and 2. 
According to White, these narratives emphasise humanity’s dominion over and 
exploitation of nature. Therefore, “Christianity bears a huge burden of guilt”
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(p. 1206) for the present ecological predicament. In a similar fashion, Weber argued 
that the “Protestant ethic” particularly as understood in the teachings of John Calvin, 
played a role in the development of the “spirit of capitalism”, and indeed, that the 
latter was the secularised successor to the former (Hughes, Martin and Sharrock, 
1995, p.98). Specifically, a commitment to the calling to serve God in ordinary 
society (i.e. outside the monastery), combined with a belief in predestination, 
fostered the urge to determine whether one was among God’s chosen and assured of 
salvation. Economic success came to be looked upon as the this-worldly 
demonstration of God’s favour, and hard work, asceticism and reinvestment of 
surplus money the means through which such success could be achieved (Loy, 1997, 
p.279).
Second is the ongoing trend of declining church attendance. Overall, popular 
involvement in Christian churches in Britain has decreased markedly over the last 
century. In 2005, 6.3% of the population in England attended church on an average 
Sunday, as compared to 7.5% in 1998,10% in 1989 (Brierley, 2006, p.12.3), 12% in 
1979,15% in 1951 and 19% in 1903 (Wraight and Brierley, 1999, as cited in 
Woodhead, Heelas and Davie, 2003, p.4). Even the growth of charismatic 
Christianity over the last several decades, both as a separate ecclesiology in the form 
of the so-called New Churches, and as a renewal within traditional denominations, is 
largely due to recruitment of people from other churches rather than the conversion 
of non-Christians (Percy, 2003). In 2003, a leading proponent of secularisation 
theory (a theory which posits the decline in the social significance of religion on the 
( basis of key processes of modernisation) made the following prediction: “Three 
decades from now, Christianity in Britain will have largely disappeared. Total 
Christian church membership will be below 5 per cent, as will church attendance. In 
2031, if it has not by then merged with the Church of England, British Methodism 
will die and other denominations will be close behind... The general cultural capital 
of Christian language and ritual will be so attenuated that the vast majority of the 
population will be utterly ignorant of the beliefs and values that once shaped their 
world” (Bruce, 2003, p.61).
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Third is the related issue of the impacts of modernisation on people who are 
religious, which Bruce (1995) attends to thus: “Except in the small sects, believers 
do not possess distinctive attitudes or behave in ways that distinguish them from 
their colleagues and neighbours. Put crudely, though committed Christians share a 
distinctive world-view and may well as a result be happier, more content, or more 
personally fulfilled, they are not behaviourally distinctive” (p.67). Miller (2003) 
argues that religion may impact less on the practice or everyday life because 
consumer culture has schooled the faithful to relate to their religions as consumers. 
That is, to treat the values, beliefs, symbols, narratives and practices that constitute 
religious traditions as commodities no longer embedded in their tradition, as 
“abstract, virtual sentiments that function solely to give flavour to the already 
established forms of everyday life, or to provide compensations for its 
shortcomings” (p. 105-106). The rhetoric of consumerism is present in many 
accounts of contemporary religion. “Packages” (religious traditions and 
communities) as well as individual “pieces of religion” (e.g. religious symbols, 
practices, artefacts, teachings) are on sale in the “religious shopping-mall” 
(Martikainen, 2001, p. 120). Religious seekers may choose which church to attend 
on the basis of “the needs of their spiritual shopping list for that particular week” 
(Scotland, 2000, p. 136). Those who pursue spiritual experiences through 
experimentation with a variety of practices and therapies are described as “post­
modern consumer(s) par excellence” (Martikainen, 2001, p.121).
Furthermore, while religious institutions may, at least in a circumscribed fashion, be 
addressing issues of social justice and ecology, critiques have been levelled across 
the spectrum of world faiths for failing to tackle consumerism itself (e.g. Chapman, 
2000, Loy, 1997). Bocock (1993, p.117) remarks that while the United States is the 
most religious of advanced industrial nations and inherited a puritanical discourse 
that criticised too much consumption, it is nonetheless highly consumerist, a point 
reiterated by Miller (2003, p.l). Christian theologians have pointed towards a 
progressive sidelining of simplicity as a way of life; for example a “serious 
disconnect between belief and practice” (Miller, 2003, p.l), the “major demotion of 
frugality as a personal and social norm” (Nash, 2000, p .l67), and a “theology of 
entitlement” (Beaudoin, 2003, p. 106). Lyon (2000) has noted that “the everyday
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challenge of consumerism has yet to be acknowledged by most Christian 
communities” (p. 145). In a survey of the theological literature, Powley (2003) has 
identified and explicated five theological approaches to money and possessions: 
prosperity theology, lordship theology, contentment theology, liberation and protest 
theology, and monastic theology. These approaches are biblically rooted, but have 
developed in various historical contexts which are very different from that of today. 
Powley (2003) argues that none of the five theologies of wealth is capable of 
addressing the challenges of consumerism. He describes the five approaches as 
follows.
Prosperity theology holds that God’s desire to materially bless the people can be 
realised through believers’ faith and commitment to tithing. It developed in post-war 
North America, contiguous with the rise of consumerism, and is viewed 
sympathetically by the charismatic movement. Lordship theology contends that the 
“central question pertaining to wealth is not how much a person has, or what a 
community shares, but where money and possessions figure in an individual’s 
priorities” (p. 10). This approach, which is prominent today in evangelical circles, 
traces its historical lineage back to the time of Constantine, when the newly 
established church began to accommodate itself to wealth and power. Contentment 
theology was developed particularly by John Wesley. Building on lordship 
theology, it emphasises a contentment with and commitment to subsist(ence) only on 
the basic necessities of life, as well as promotion of equality through sharing.
Powley (2003) notes that lordship and contentment theologies offer challenges to 
consumerist ideology, but given their individualistic focus, they are incapable of 
addressing the broader structural issues, such as economic injustice, upon which 
consumerism is based. Liberation and protest theology involves communities’ 
protests against and active pursuit of liberation from the bonds of poverty and 
oppression. This approach has developed over recent decades in specific contexts of 
oppression, such as Latin America and Africa. However, its presence in Western 
contexts in relation to consumerism is less clear, although there are continuities with 
movements for trade justice and debt relief, and also potentially extensions to the 
notion of consumers as oppressed by and seeking liberation from consumer culture. 
Monastic theology is also a community approach, specifically “the renunciation of
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wealth in favour of communities marked by simplicity and service of the poor”
(p.26). Institutional monasticism, which has a long pedigree stemming from the 
third century, is evaluated by Powley (2003) as historically regressive, and a retreat 
from rather than a practicable alternative to consumerism.
Thus, it would seem that ever decreasing numbers of churchgoers are ever less 
distinctive from non-churchgoers with regards to their everyday practice of living, 
and the resources upon which they can draw in responding to the challenges of 
consumerism suffer from serious shortfalls. Nonetheless, the picture of 
contemporary Christianity is more mixed than the above accounts may suggest. 
According to Christian Research, the 2005 English Church Census indicates that 
churches are “beginning to pull out of the ‘nosedive’ decline seen previously” 
(Christian Research, 2006), that is, the rate of decline in churchgoing is decreasing. 
Also, the proportion of churches which were declining decreased from two thirds to 
a half between 1998 and 2005. Although Powley’s (2003) assessment of theologies 
of wealth is negative on various counts, he argues that these theologies should not be 
cast aside. Rather, through carefully amalgamating and contextualising these x 
approaches, Christianity can equip itself to respond to consumerism. Likewise, in 
elucidating the impacts of consumer culture on religion, Miller (2003) aims to assist 
religious traditions in retrieving and connecting the elements of their traditions to 
foster a more authentic practice that counters the process of commodification. 
Furthermore, in contrast to Bruce (1995), Gill (1999) argues that churchgoers are 
more dissimilar to non-churchgoers with regards to their values and behaviours than 
is typically assumed (p.32), and that these differences are greater in countries where 
levels of churchgoing are relatively low (p.93).
In terms of the relationship between Christianity and Western society, Murray (2004) 
characterises the current era as “post-Christendom”, “the culture that emerges as the 
Christian faith loses coherence within a society that has been definitively shaped by 
the Christian story and as the institutions that have been developed to express 
Christian convictions decline in influence” (p. 19). In post-Christendom, Christians, 
churches and the Christian story are described as shifting from “the centre to the 
margins”, from “majority to minority”, from “settlers to sojourners”, from “privilege
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to plurality”, from “control to witness”, from “maintenance to mission”, and from 
“institution to movement” (p.20). Given that Christians are anyway seeing such 
changes in their place in society, perhaps they are well-placed to embrace changes 
that are necessitated by social and environmental pressures. There are Christians 
who regard post-Christendom as a threat, for example, viewing cultural productions 
such as “Jerry Springer -  The Opera” as exercises in humiliation and victimisation of 
Christians, and developments such as the décriminalisation of homosexual acts and 
the registration of civil partnerships as symptomatic of the erosion of values upon 
which a “Christian” society is based (Bartley, 2006, p.71-82). However, among 
Christians who perceive post-Christendom as an opportunity, Bartley (2006) 
suggests that a (re)discovery of Christian (political) identity may involve embracing 
such Christian ideas as non-violence, powerlessness, equality, community, justice, 
forgiveness, grace, love, generosity and voluntary poverty (p. 174). Many of these 
are consistent with the notion of sustainable consumption.
A consideration of the fate of religion in consumer society therefore paints two 
pictures. One is of the continued marginalisation and dilution of Christianity in 
every way, including in the lives of churchgoers. In this picture, to look toward 
Christian churches to address the challenges of consumerism would be in vain. 
According to the other, while institutional Christianity may be in decline, although 
perhaps at a slowing rate, practising Christians remain distinctive in their beliefs and 
behaviours, and are searching for new ways of living that speak to pressing social 
and ecological justice issues and to the broader society. In the muddied space that 
results from the combination of these pictures, it is the position of this thesis that the 
several million people who continue to attend church should be considered seriously 
in relation to sustainable consumption, in terms of their potential to change their own 
consumption patterns, and also to influence those of other people around them. And 
in addition, that studying the consumer behaviours of churchgoers can contribute to 
efforts that clarify understanding of the role of religion in contemporary society. It is 
thus to the research aims that this introduction now moves.
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1.6 Introducing the Present Thesis
1.6.1 Research Aims
Having identified the need for shifts in the consumption patterns characteristic of 
consumer society in more ecologically and socially sustainable directions, this thesis 
is interested in general terms in the potential contributions of religious groups to 
sustainable consumption. More specifically, it is concerned with the ways in which 
Christianity may or may not foster sustainable living on the part of its adherents. In 
particular, the main aim of this thesis is to investigate whether and how participation 
in Christian churches influences consumer behaviours, specifically ecologically 
conscious, socially conscious and frugal consumer behaviours. The focus of the 
research is not churches or churchgoers who are known to be particularly active with 
regards to addressing issues of consumerism. Rather, it is concerned with churches 
in a more general sense, although restricted to the UK context and with a necessarily 
limited coverage of the variety of Christian traditions which are present in UK 
society.
Secondly, in examining the contribution of churches to sustainable consumption, the 
, research also seeks to speak more broadly to questions about the fate of Christianity 
in consumer society. In particular, it examines the distinctiveness of churchgoers as 
compared to the general public with regard to their behaviours, and with respect to 
their values and beliefs, and the ways in which these values, beliefs and behaviours 
may have changed over time. Thus, the thesis contributes to contemporary debates 
about the impact of secularisation on religious adherents, as they are represented by 
opposing voices such as Bruce (1995) and Gill (1999).
1.6.2 Epistemological and Methodological Approach
Several research methods are employed in this thesis, each of which flows from a 
more specific set of research questions which are developed and addressed 
throughout the thesis. These techniques are reviews of the literature, two sets of 
discussion groups with churchgoers focusing on living in consumer society, and a 
quantitative survey study of religion, values and consumer behaviour. While the 
simple dichotomisation of quantitative and qualitative methodologies has been
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debunked (e.g. Bryman, 1992,2004, Hammersley, 1992,1996), integration of the 
two approaches can be a complex matter. For example, Bryman (2004) outlines 10 
ways in which quantitative and qualitative research can be combined, such as “the 
logic of triangulation”, “qualitative research facilitates quantitative research” and its 
reverse, and “static and processual features”. An explanation is therefore required 
regarding the way in which methods will be combined in the present research.
The present research takes weak social constructionism as its epistemological 
foundation (Armon-Jones, 1986, Dittmar, 1992, p.74, Sayer, 2000, p.62, 90). Social 
constructionism asserts that human understanding and knowledge of the world are 
constructed through processes of social interaction, and are thus historically and 
culturally situated (Berger and Luckman, 1967). This perspective views individuals 
simultaneously as products (through socialisation), reproducers and transformers of 
their world (Dittmar, 1992, p.69-70). In its strong form, strong social 
constructionism views “everything [as] nothing but an irreducibly socio-cultural 
product”, including scientific knowledge (Dittmar, 1992, p.74). In contrast, the 
weaker version of social constructionism “allows for social constructions to be 
elaborations of either instinctive responses or environmental objects” (Dittmar, 1992, 
p.74). Within the framework of weak social constructionism, knowledge of the 
world, including that of researchers and that concerning social constructions, can to 
some extent be verified as independent of the researcher (Dittmar, 1992, p.74, Sayer, 
2000, p.90). Thus, while like strong social constructionism, weak social 
constructionism “abandons the idea of objective truth, [it also] maintains that 
observations can play a role in selecting one among several descriptions of the 
world, provided they are considered with respect to the theoretical perspective from 
which the data has been collected' (Dittmar, 1992, p.74), emphasis mine.
Thus, weak social constructionism enables a diversity of methodological approaches. 
However, attention to the theoretical grounding of data problematises a simple 
integration of quantitative and qualitative research through triangulation (Bryman, 
1992, p.63-65), whereby as given by Denzin (1970, p.308-310), qualitative and 
quantitative approaches are used to address the same phenomenon, and thus findings 
obtained from the different approaches can be checked against each other in order to
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enhance validity. Instead, the approach taken to integration is one of 
“complementarity”, wherein each approach is carefully designed, applied and 
interpreted in relation to different research questions or aspects of a research 
question, according to the strengths and weaknesses of each method (Brannen, 1992, 
p.12-13, Greene, Caracelli and Graham, 1989, p.258, Hammersley, 1996, p.168). As 
Bryman (1992) notes, “the quantitative approach emphasises causality, variables, 
and a heavily pre-structured approach to research, while qualitative research is 
concerned with the elucidation of subjects’ perspectives, processes and conceptual 
detail” (p.64). Thus, whereas quantitative research seeks to generalise across 
populations, qualitative work is crucial in providing depth of understanding in 
particular groups and individuals (Proctor and Berry, 2005, p. 1575). For example, in 
the case of the present research, the quantitative survey study provides information 
on whether churchgoing is related to consumer behaviour. In comparison, the 
discussion group research provides detail on discourses among churchgoers 
concerning social justice, the environment, and wealth and possessions, and how 
these relate to everyday consumption practices. Both approaches therefore 
complement each other in providing a fuller picture of the relationships between 
churchgoing and consumer behaviour. Nonetheless, complementarity does not 
necessarily suggest a total incompatability between qualitative and quantitative 
approaches with respect to the questions they address and therefore the total rejection 
of triangulation. Qualitative and quantitative approaches may address overlapping 
issues to some extent (Brannen, 1992, p.31, Greene et al., 1989, p.258), in which 
case, careful attention must be devoted to how to integrate the findings if they 
conflict.
1.6.3 Theoretical Approach
Social scientific research into sustainable consumption involves a plethora of 
theoretical perspectives, deriving from psychology, sociology, anthropology and 
consumer studies (Jackson, 2005b). Several theoretical perspectives on behaviour 
and behaviour change are employed in the present thesis. The qualitative research 
draws on community-based models which emphasise the influences of various 
factors such as values, norms, beliefs, socio-infrastructural constraints, discourses, 
and social support on behaviour and behaviour change (e.g. Spaargaren and van
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Vliet, 2000, Kaplan, 2000). Indeed, a conceptualisation of religious traditions as 
social structures that integrate symbols, values, beliefs and practices (as described in 
Section 1.5.2) resonates with such models. The quantitative research employs value 
theory (Schwartz, 1992,1994) as a way to understand motivations, including 
religious ones, for consumer behaviours. Values are, by definition, stable and 
enduring motivations for behaviour (Schwartz and Bilsky, 1987, p.551), and are 
central to religious traditions (e.g. Saroglou, Delpierre and Demelle, 2004), thus their 
examination provides a fruitful avenue for investigations of Christianity and 
consumer behaviour. The quantitative research also makes use of dissonance or 
discrepancy theories (e.g. Festinger, 1957) to examine the potential for consumer 
behaviours to be shifted in more sustainable directions. In employing these 
theoretical perspectives, the thesis thus relates to sustainable consumption research 
in ways that extend beyond the confines of religion.
1.6.4 Thesis Structure
The thesis proceeds as follows. Chapter 2 begins to address the first research aim, 
by providing a review of empirical studies on religion and the three types of 
consumer behaviour under investigation in the thesis. This is framed within 
theoretical approaches which explain the impacts of churchgoing on everyday life, 
and the social influences on consumer behaviours. Specific research gaps are 
identified, which are then addressed in the remainder of the thesis. Chapter 3 
presents the first of three empirical studies; a discussion groups study on Christianity 
and consumerism. Study 1 seeks to frame the investigation of consumer behaviour 
in the discourses and narratives of churchgoers, given the importance of discourse 
and narrative in shaping consumer behaviours in particular and everyday practices in 
general. Resources upon which churches and churchgoers may draw in addressing 
consumerism are thereby identified. Chapter 4 presents a second discussion groups 
study (Study 2) which, following on from the first study, uses Bible texts to further 
explore the themes present in churchgoers’ discussions about frugality. Chapters 5 
to 8 form the bulk of the thesis. They contain the background, theory and 
hypotheses (Chapter 5), methods (Chapter 6), results (Chapter 7) and discussion 
(Chapter 8) of a questionnaire survey study (Study 3) on religion, values, and 
socially conscious and frugal consumer behaviours and behavioural discrepancies.
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Study 3 thus complements the detail of the qualitative studies by providing 
quantitative information on whether, and to some extent how, Christianity influences 
consumer behaviour. Chapter 9 is the concluding discussion chapter. It synthesises 
the findings of the three empirical studies, using them to address the research aims, 
then presents the limitations of the work, and suggests directions for future research.
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CHAPTER 2 CHRISTIAN COMMUNITY AND 
SUSTAINABLE CONSUMER 
BEHAVIOUR
2.1 Introduction
The purpose of this chapter is to examine, by means of a literature review, whether 
churches are influencing the ecologically conscious, socially conscious and frugal 
consumer behaviours of their adherents, and if so, how they are doing this. The 
chapter is presented in three sections. In the first section, the social nature of 
consumption and arguments for group-based behaviour change efforts are presented, 
hi the second, a theoretical framework for understanding how churchgoing impacts 
on everyday life is described, and in an extension to the arguments given in Chapter 
1, resources upon which churches can draw in fostering sustainable consumption are 
outlined. The third and final section synthesises empirical evidence from the 
literature regarding the impacts (or lack thereof) of churchgoing on the three types of 
consumer behaviour. Gaps in the research are identified, thus forming the 
foundation for the remainder of the research conducted in this thesis.
2.2 Social Contexts, Consumer Behaviour and Behaviour Change
This section builds a case for examining behaviour and behaviour change efforts in 
social group contexts. Consumption practices are socially located, that is, they are 
socially constructed and constrained, and they are important for our interactions with 
other people. From this flows the notion that efforts to change behaviour are most 
likely to be effective when they involve social groups. Additionally, it is argued that 
group-based efforts are particularly important in the case of sustainability, because 
group support can help to counter feelings of helplessness and cynicism that tend to 
arise in the context of global social and environmental issues. The final part of this 
section is concerned with evidence for the efficacy of group-based behaviour change 
efforts.
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2.2.1 Sociality in Consumption
The starting point for the argument presented in this chapter is that consumption 
practices are not simply about serving functional, utilitarian purposes such as 
subsistence. From (seemingly) highly individualised “conspicuous consumption” 
(Veblen, 1970, p.60-80), where objects such as expensive cars and large houses 
display social status and wealth, through to everyday, ordinary “/«conspicuous 
consumption” (Shove, 2003, p.2), such as the use of water and electricity for 
cleaning and cooking, consumption is socially meaningful. A huge body of 
literature on the social importance of consumption now exists across the fields of 
social anthropology, sociology, social psychology, and consumer research, 
supporting Douglas’ assertion that “an individual’s main objective in consumption is 
to help to create the social universe and to find in it a credible place” (1976, p.207, 
Jackson, 2005b).
Consumer goods play such a vital social role because of their ability to serve as 
symbols, or carriers of meaning. Dittmar (1992) notes that “material possessions 
have a profound symbolic significance for their owners, as well as for other people. 
They imply that possessions play an important role in everyday life: they influence 
the ways in which we think about ourselves and about others” (p.3). The symbolic 
power of goods has, of course, been harnessed by the advertising industry. One need 
only observe the images and ideas invoked in advertisements for goods as diverse as 
cars, perfume and even margarine to see that this is the case. Individuals use the 
symbolic meanings of goods for both self-expression (to communicate individual 
qualities, values, relationships and life history) and categorical expression (to 
demonstrate membership of social groups and social standing) (Dittmar, 1992, p.73). 
Material goods provide a visible record of socio-cultural categories, such as class, 
gender, age, status and occupation. Indeed, they are used, no less, than for “making 
visible and stable the categories of culture” (Douglas and Isherwood, 1978, p.59).
For example, Bourdieu (1984), drawing on surveys of lifestyles and consumer tastes 
in France in the 1960s, discussed how food, entertainment, and home décor 
consumption practices functioned as a form of class distinction. Another example is 
provided by Dittmar (1994), who has demonstrated that material possessions play a 
role in consensual stereotypes about business people, students and unemployed
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people in Britain. The use of goods reproduces these socio-cultural categories, for 
example, when individuals draw on goods to display what it means to be a parent, a 
citizen, man or woman, young, middle-aged or elderly (McCracken, 1990, p.74-75, 
88). It is clear that in order for observers to understand what the individual is 
communicating, they must share the same set of symbolic meanings. Cultural 
categories can also be challenged through material goods. For example, the 
women’s movement in the 1970s used clothing as a tool to challenge norms about 
the place of women in the world of work (McCracken, 1990, p.97).
Environmentally significant everyday practices, like washing, cleaning and heating, 
may seem a world apart from symbolically charged consumption, instead being part 
of the “barely detectable gridlines of everyday life” (Shove, 2003, p.2) of habit, 
convenience and infrastructural constraints. Nonetheless, these practices are still 
socially important. This can be demonstrated by Wilhite, Nakagami, Masuda and 
Yamaga’s (1996) cross-cultural comparison of energy use practices (lighting, heating 
and bathing) in Norway and Japan. These practices, so different in the two 
countries, are nonetheless undertaken to achieve common goals such as pleasure, 
relaxation and comfort. From the large refrigerator now “needed” for special 
occasions (Wilhite, 1998), to the transition from weekly bathing to daily showering 
now viewed as a normal standard of personal hygiene (Shove, 2003, chapter 6), 
everyday consumption practices are governed by social convention.
Recognition that consumption is socially meaningful raises significant issues for 
sustainable consumption efforts. Interventions that attempt to appeal to consumers 
to change their behaviour, for example, through exhortation or even through the use 
of market signals, are unlikely to work if these practices are culturally and socially 
important (Jackson, 2006, p.388-389). Cultural meanings will therefore have to be 
considered and socially re-negotiated for consumption patterns to change. For 
example, if people hold unfavourable social representations of recyclers, such as 
“vegetarians wearing vegetarian shoes who (have) dreadlocks and (do) not wash 
properly” (Lyons, Uzzell and Storey, 2002, p.75-76), or even boring middle-aged, 
middle-class people (Resource Recovery Forum, 2004, p.8-9), then large sections of 
the population are likely to be alienated from recycling. Further, attempts to counter
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not only specific consumption practices, but consumerism itself, face huge 
difficulties. As Campbell (1994) notes “consumerism probably reflects the moral 
nature of contemporary existence as much as any other widespread moral practice; 
significant change here would therefore require no minor adjustment to our way of 
life, but the transformation of our entire civilisation” (p.288).
Negotiation and renegotiation of meaning is, as we have seen, a social enterprise, 
which constitutes a clear argument for addressing consumer behaviour change efforts 
on a group basis. The second argument, to be presented in the next section, is 
concerned with the importance of group participation and support in helping to 
attenuate feelings of disempowerment, helplessness and even denial that individuals 
may experience when they contemplate global social and environmental issues and 
how to respond to them (e.g. Kaplan, 2000, Marshall, 2005, Uzzell, 2000).
2.2.2 Empowering Action on Global Social and Environmental Issues: The 
Importance of Community
Environmental issues are often described as “social dilemmas”, where the short term 
interests of the individual conflict with the longer term social interest (Hardin, 1968, 
Osbaldiston and Sheldon, 2002). An individual’s decision to act in a pro-social 
manner may involve considerable personal cost but only marginal social benefit. 
Attending a once-weekly farmers market in an inconvenient location, researching 
sweatshop-ffee footwear, and waiting for the late-running bus require resources of 
time, energy and attention. At the same time, the impacts of making these decisions 
may be complex, uncertain, spatially diffuse and in the future (e.g. Staats, 2003, 
Uusitalo, 1998, Uzzell, 2000). Furthermore, moral considerations associated with 
pro-social behaviours may conflict with each other. For example, supporting the 
economies of developing countries through fair trade conflicts with limiting carbon 
emissions associated with the transport of produce (see Shaw and Newholm, 2002). 
Finally, realising the pro-social and pro-environmental potential of behavioural 
choices is often socially contingent, in that one’s efforts will only really be effective 
if others cooperate (Uusitalo, 1998). Three perspectives, the first from psychology, 
the second from sociology, and the third from philosophy, on how to bring about
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behaviour change in the context of the scale and complexity of environmental issues, 
will now be described.
Kaplan (2000) contends that helplessness is perhaps the pivotal motivational issue 
for ecologically responsible behaviour. Indeed, surveys report the importance of 
“agency” (Damton, 2004, p. 19) or an internal “environmental locus of control”
(Allen and Ferrand, 1999, p.342, Kollmuss and Agyeman, 2002, p.243), the belief 
that one’s actions can bring about positive change with respect to the environment, 
for pro-environmental behavioural choices (e.g. Allen and Ferrand, 1999, Collins 
and Chambers, 2005, Steg and Sievers, 2000). Drawing upon evolutionary and 
cognitive psychology, Kaplan (2000) proposes that “participatory problem solving” 
(p.499), an approach in which people work together to determine and implement 
specific solutions to meet various broadly defined goals, is a solution to helplessness. 
He argues that successful participatory approaches combine learning about and 
understanding the problem, exploring possible responses, and developing and 
implementing responsible and satisfying solutions. Grass roots settings provide 
appropriate fora for such tasks. Participatory problem solving combats helplessness 
and empowers participants to be agents of change through reassuring them that there 
are others who are concerned about the environment and are acting on that concern, 
and through demonstrating that combined efforts do make a substantial difference to 
the problem (Kaplan, 2000). Further, the approach supports people’s desires to learn 
about, explore and understand the world around them, and to play a meaningful role 
in that world that makes a difference to other people (Kaplan, 2000).
Spaargaren and van Vliet (2000) have developed a sociological model of 
consumption practices based on Anthony Giddens’ structuration theory. The model 
situates the consumption behaviours and motivations of individuals in the context of 
social practices that are shared with others, specific to a particular time and space 
(Spaargaren and van Vliet, 2000, p.53). These practices are shaped and constrained 
by “systems of provision”, which incorporate “rules” such as beliefs, norms and 
values, as well as institutional frameworks like systems of production and delivery of 
particular commodities. Practices are understood to be located in either “practical” 
or “discursive” consciousness. Many practices are situated in the practical
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consciousness of everyday; they are habitualised and unquestioned. In contrast, 
discursive consciousness refers to actions that are talked about, whether in terms of 
rational deliberation or post-justification (see Jackson, 2005b, p.91). Spaargaren and 
van Vliet’s (2000) model thus suggests that changing everyday consumption 
behaviours requires them to be brought into discursive consciousness, where they 
can be discussed in terms of their consequences and their alternatives (Burgess,
2003, p.81, Jackson, 2005b, p.92).
Environmental philosopher Gare (1995) also addresses the role of discourse in 
responding to environmental problems, drawing attention to the importance of the 
broader organising principles of discourse, namely, narrative or story, for motivating 
and orientating people in their daily lives towards building a sustainable society:
“We only know what to do when we know what story or stories we find ourselves 
part of. If this is the case, then to know what to do about the environmental crisis 
requires the creation of stories which individuals can take up and participate in, 
which will reveal to them why there are the problems there are and how they arose, 
how they can be resolved and what role individuals can play in resolving them...
The new grand narrative must enable people to understand the relationship between 
the stories through which they define themselves as individuals and the stories by 
which groups constitute themselves and define their goals” (p.139-140). Gare 
(1995) argues further that developing everyday practices that foster sustainable 
living requires the enhancement of local communities. This is in line with 
MacIntyre’s (1985) theory of virtue ethics, which asserts that ethics function as 
practical rules for living, developed and grounded in specific cultural traditions, 
rather than as abstract principles (see Jackson and Michaelis, 2003, p.46).
Central to each of the above three perspectives on behaviour change is the 
importance of social participation. The social influences on pro-environmental 
behaviour have been recognised and empirically demonstrated in the literature. For 
example, Cialdini, Kallgren and Reno (1991) have demonstrated the importance of 
social norms for littering behaviour, both in terms of “descriptive norms” (what it is 
that most people within a given social group do), and “injunctive norms” (what most 
people approve or disapprove of). In addition, the importance of “personal norms”
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for pro-environmental behaviour has been widely shown (Vining and Ebreo, 2002, 
p.543). Personal norms are obligations and expectations that originate in social 
interaction but which are currently anchored in the self (Schwartz, 1977, p.223). 
Personal norms are therefore internalised social norms (Jager, 2004, p.69). Further, 
Terry, Hogg and White (1999,2000) have examined the role of social identity, that 
is, a component of the self-concept that refers to one’s identity as a member of a 
group, in their treatment of recycling using the theory of planned behaviour.
Another example of social influence is provided by Olli, Grenstad and Wollebaek 
(2001), who found that participation in environmental networks is as strong a 
predictor of pro-environmental behaviour as attitudinal variables and socio­
demographic variables. However, there is little empirical research on the efficacy of 
social network- and community-based approaches to behaviour change in the 
domain of sustainable consumption, as Uzzell, Muckle, Jackson, Ogden, Barnett, 
Gatersleben, Hegarty and Papathanasopoulou (2006) have noted. Two examples 
from this scant literature follow: Global Action Plan’s EcoTeams project and the 
Living Witness Project. Both take a participatory, discursive approach to behaviour 
change, and the Living Witness Project particularly can be understood as an 
application of participatory problem solving.
2.2.3 Social Settings for Behaviour Change: The Evidence
EcoTeams are small groups of households, consisting of friends, neighbours or 
members of the same religious organisation, who meet together on a regular basis for 
approximately eight months to discuss and change their consumption practices 
(Burgess, 2003, p.82, Staats, Harland and Wilke, 2004, p.346-347). Participants 
work through a series of modules on different consumption practices, using 
information supplied by GAP, and implement and monitor changes in their 
household. On average, households achieve 28% savings in waste to landfill, 25% 
savings in electricity, and 25% savings in gas (Global Action Plan, 2007). 
Furthermore, in a detailed analysis of the transport behaviour changes of EcoTeams 
participants, Staats et al. (2004) reported that participants who felt that their team 
influenced them strongly were more likely to change their behaviours in accordance 
with their intentions, regardless of the degree of consolidation of their transport
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habits, in contrast with participants who reported weaker team influence. This 
demonstrates the importance of effective social engagement for behaviour change.
The Living Witness Project is an initiative of the British Quakers, who are working 
together to build a shared sense of community around sustainability in the context of 
their local meetings and broader networks (Jackson and Michaelis, 2003, p.47-48, 
Michaelis, 2003). Much of the activity of the project is focused in local meetings. 
This involves one or several of a range of initiatives, such as greening the meeting 
house, individual lifestyle change (e.g. some groups took part in EcoTeams), local 
community projects and policy campaigns. The Living Witness Project is a 
discursive, learning by doing approach, which encourages diversity and yet common 
understandings about witnessing to sustainable living. At broader scales, 
participating groups share ideas and experiences through newsletters. Additionally, 
representatives participate in regular “Link Group” residential weekends, which, 
among other things, help participants to develop a common understanding about 
what they are trying to achieve and to identify and communicate lessons learned 
(Living Witness Project, 2006).
Action research on group-based approaches to behaviour change is ongoing. The 
Environmental Action Fund, administered by the UK government’s Department for 
Food, Environment and Rural Affairs (Deffa), funds voluntary and community sector 
organisation behaviour change projects in relation to sustainable consumption and 
production. A number of these organisations seek to work through local community 
groups, including pre-existing groups such as schools, workplaces and places of 
worship, as well as new groups, to change behaviour (Defra, 2007). Additionally, 
there is a range of behaviour change initiatives beyond the domain of sustainable 
consumption that may be informative. Assembling this evidence is beyond the scope 
of the present review. One source will suffice for the purpose of illustration.
Halpem, Bates, Beales and Heathfield (2004) discuss behaviour change initiatives at 
a variety of social scales in the domains of health, employment, crime and 
educational attainment. Two of their examples of the heightened effectiveness of 
group-based approaches are support groups for the management of chronic illness,
33
Chapter 2
and mentoring schemes that target whole school classes rather than individual pupils 
at risk of dropping out of school (Halpem et ah, 2004).
Now that social influences on consumer behaviour and arguments for group-based 
approaches to behaviour change have been presented, the analysis is narrowed to the 
consideration of Christian churches as social groups which (have the potential to) 
influence the consumer behaviours of their participants.
2.3 Churches, Consumer Behaviour and Behaviour Change
This section commences with a theoretical framework for understanding how 
churches impact on the everyday lives of churchgoers, and then moves to the 
resources upon which churches can draw in motivating sustainable consumption 
practices. It finishes with a discussion of the overlapping functions of religion and 
consumerism, whose interstices can form a site for Christian communities to 
challenge consumerism.
2.3.1 Religion, Social Identity and Gill’s Cultural Theory of Churchgoing
A brief illustration of thç role of social identity in influencing pro-environmental 
behaviour was given in Section 2.2.2. Social identity theory (e.g. Tajfel and Turner, 
1986, Hogg and Abrams, 1998) can also be used to explain how churches may 
influence the everyday lives of churchgoers. According to this theory, social 
categories, whether large groups (e.g in the present case, a religious tradition) or 
smaller groups (e.g. a particular congregation) are characterised by perceived group 
norms or prototypes involving aspects such as beliefs, attitudes, feelings and 
behaviours that consolidate the individuals in the group and differentiate it from 
others. When an individual identifies with a particular social category, and that 
identity is salient, the theory posits that a person tends to think, feel and behave in 
accordance with the group prototype (Terry et al., 2000, p.72). Religion is presumed 
(e.g. Hogg and Abrams, 1998, p. 14,26,106) and empirically demonstrated (Burris 
and Jackson, 2000) to function as an important social category, therefore having 
implications for the views and actions of its adherents. Social identity theory 
focuses attention on identity, rather than churchgoing as such. However, in the
34
Chapter 2
words of Schwartz and Huismans (1995), religious participation is the “theoretical 
linchpin for understanding the development of religiosity and its effects” (p. 100). 
Sociologist and theologian Robin Gill (1999) provides a “cultural theory of 
churchgoing” which explains how churchgoing fosters a sense of Christian identity, 
with a particular focus on the moral lives of churchgoers. His theory is the focus of 
the remainder of this section.
Gill’s (1999) model is essentially a theory of religious socialisation. It draws 
strongly on MacIntyre (1985) in its preoccupation with the social generation and 
transmission of ethics in specific communities. In brief, the theory posits that 
“actual Christian communities are bearers and harbingers of the Christian virtues of 
altruism, responsibility, moral order and justice, amongst other virtues, which shape 
and mould the lives and characters of individual Christians” (Gill, 1999, p.7-8), and, 
in a clear causal statement, that “it is churchgoing which fosters and sustains a 
distinctive culture of belief and values” (p.64). This is not, of course, to deny that 
people attend church for other reasons besides moral centring, such as enacting their 
identity as Christians (as a social identity perspective might suggest), friendship and 
support, or engaging in worship. Neither does it belittle the importance of people’s 
personal experiences of and with God, outside as well as within church settings, for 
their everyday living. However, Gill’s theory does provide a way to understand the 
significance of churchgoing.
Gill (1999) draws on a large body of empirical evidence from Britain, other 
European countries and Australia, some of it from as early as the 1920s, to test his 
theory longitudinally; that is, to test the relationships between churchgoing, religious 
beliefs, and values. While the possibility of reversed causal links are not ruled out, 
for example, churchgoing might attract and retain people who already have beliefs, 
values and practices that are consonant with Christian culture, the theory holds that 
this dynamic is secondary. The evidence shows that churchgoing declines faster 
than Christian beliefs (e.g. beliefs about God, Jesus, heaven, hell etc), and that high 
levels of belief persist among non-churchgoers who were churchgoers as children. 
Levels of Christian belief are declining fastest among young people, among whom 
churchgoing is also declining most quickly. In countries like the United States
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where levels of churchgoing are high, churchgoers are less distinctive from non­
churchgoers than in countries such as Britain where levels of churchgoing are lower. 
This is expected, because the majority of people in countries like the USA are 
affected by churchgoing at some point in their lives, unlike in Britain (Gill, 1999, 
p.92-93).
An important qualification here is that the differences between churchgoers and non- 
churchgoers, although real, are relative rather than absolute. Society is a plurality, 
and while churches may be distinctive, they necessarily overlap with “secular” 
communities (Gill, 1999, p.197-198, after MacIntyre, 1985, see also Miller, 2003, 
p.25). In addition, these secular communities still retain the legacy of Christendom, 
during which time society as a whole was definitively shaped by Christian values, 
beliefs and narratives (Murray, 2004). From a social psychological perspective, the 
self is composed of multiple social identities, reflecting the various groups with 
which people identify (as well as multiple role identities, associated with an 
individual’s position in the social structure in relation to others, and personal 
identities, which relate to individuals’ personal characteristics) (Burke, 2003a, p. 1-2, 
Hogg and Vaughan, 2002, p. 122, Roccas, 2005, p.756, Smith-Lovin, 2003, p. 169). 
Thus, for example, a churchgoer may also be a member of a football team and 
belong to a political party, with the various (and possibly incompatible) beliefs, 
feelings and behaviours that characterise each group prototype. However, just as 
religious and secular communities overlap, so do the many selves; individuals need a 
degree of self-conceptual coherence (Baumeister, 1998, p.682, Hogg and Vaughan, 
2002, p. 125).
Churchgoers are not only found to be distinctive with respect to Christian beliefs 
about God and Jesus. Their concern for other people, and their sense of “moral 
order” also differ from non-churchgoers. Data from British Social Attitudes (BSA) 
surveys, British Household Panel surveys, and surveys from various other Western 
countries show this to be the case (Gill, 1999). For example, churchgoers are more 
concerned about charitable giving going to people in poor countries, they report 
higher levels of volunteering, and they are less likely to favour capital punishment. 
Some examples concerned with moral order are that churchgoers report more
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traditional views about sexual morality, are more respectful of laws, and are more 
supportive of censorship in films. Again, while these differences are not absolute, 
they contest the widely held conviction among sociologists that churchgoing lacks 
social significance, impacting little on the views and behaviours of churchgoers 
(Gill, 1999, p.32). Concurrently, they challenge Christian ethicists who may take 
seriously the notion that Christian moral notions are generated in Christian 
community, but whose focus on idealised rather than empirical communities 
prevents them from examining how churches actually influence their participants 
(Gill, 1999, p.l).
Having established that churchgoers differ from non-churchgoers, Gill (1999) goes 
on to discuss how it is that church communities are able to shape this distinctive 
Christian identity among churchgoers. He argues that collective worship, including 
hymns, sermons, intercessions, public confessions, the reading of Scripture, and the 
celebration of the Eucharist, act as carriers of Christian identity. Not only are these 
features of public worship God- and Christ-centred, they are also explicitly 
normative in character, concerned with how Christians and the church should seek to 
live in accordance with God’s purposes in the world. Whereas some features of 
worship, such as hymn singing, are quite generic, others such as sermons and 
intercessions ground worship more specifically in the activities, issues, politics and 
concerns of life today. Immersed in such a context of collective worship, the beliefs 
and behaviour of regular churchgoers are sensitised and shaped. In social 
psychological terms, another way to express this notion of socialisation is to say that 
the particular social norms associated with a Christian tradition or congregation 
become internalised by churchgoers as personal norms. Further, with its emphasis 
on norms and identity, Gill’s (1999) perspective also has commonalities with social 
identity theory.
Thus, Gill’s (1999) theory of churchgoing and the empirical evidence he presents in 
support thereof demonstrate that (and explain how) churches impact on everyday 
moral lives of churchgoers. It is reasonable to extend such a conceptual analysis to . 
the domain of consumption. Consumption can be understood as an aspect of 
everyday living “in and through which people learn the meanings of what it is to act
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morally and ethically” (Cloke et ah, in press). This ethicality refers not only to so- 
called socially responsible or ethical consumption (see Section 1.4.2), but also to 
seemingly more mundane practices such as enacting love for one’s family through 
grocery shopping (Miller, 1998). We are therefore now in a position to discuss the 
particular resources that churches can bring to bear in negotiating more sustainable 
consumption practices.
2.3.2 Churches’ Resources for Addressing Consumption
It was claimed in the previous chapter that Christianity has a rich heritage of values, 
beliefs, narratives, symbols and practices that emphasise simple living, social justice, 
and care of the earth, and examples were given of initiatives in Christian 
congregations and networks which draw on and develop such resources. WWF-UK 
and SDC (2005) list additional characteristics of “faith groups” (or religious groups) 
that are relevant to sustainability. In line with the theoretical perspectives of social 
identity theory and the cultural theory of churchgoing given above, faith groups are 
communities of place, common interest and identity, which are “rooted in their 
locality over generations, defined by a strong, shared set of non-materialistic values, 
and experienced in working together with trust and respect” (WWF-UK and SDC, 
2005, p.9), and which also extend around the world. As discussed in Section 2.2, 
social networks are critically important for shaping and changing the consumption 
practices of individuals. For example, Cloke et al. (in press) have argued that, in 
providing social spaces for the communication and demonstration of fair trade 
practices, churches are key to Christians’ adoption of fair trade consumption 
practices and to the wider diffusion of fair trade in surrounding localities.
Although church attendance impacts demonstrably on the everyday lives of 
Christians (Gill, 1999), it does not in itself comprise the participatory problem 
solving approach to social and environmental issues that Kaplan (2000) advocates. 
However, church affiliated groups such as Bible study groups, cell groups, and 
justice and peace groups, could embody this type of activity. In addition to 
encouraging participation, religious groups can draw on spiritual practices in 
combating helplessness and disempowerment. WWF-UK and SDC (2005) note that 
“prayer and spiritual belief offer a means of support lacking in the secular world”
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(p.9). Furthermore, “bearing witness” to the truth of their experiences, through 
speech and action, is central to many religious groups. Aspiring to such witness can 
provide a strong foundation for overcoming denial about social and environmental 
problems, and for taking responsibility to address them (WWF-UK and SDC, 2005, 
p.13).
A specific example of how churches might draw on their resources to enable 
churchgoers to consider and change their food consumption practices is now given.
It is informed by Gill’s (1999) account above of how churches influence their 
attendees, as well as Miller’s (2003) understanding of religious traditions as a 
complex interweaving of different elements (Section 1.5.2). One of the actions 
advocated in “Sharing God’s Planet”, a report produced by the Mission and Public 
Affairs Council of the Church of England (2005) and recommended by the General 
Synod, is the use of organic bread and wine at the Eucharist or Holy Communion, 
the most central of Christian Sacraments. Further, Northcott (2007) integrates 
narrative (narratives concerning the inclusion of the land in God’s covenant with 
agrarian Israel and narratives of Jesus’ ministry, death and resurrection) with the 
sacrament or symbol of the Eucharist, and the everyday food consumption practices 
of Christians. He advocates the recovery and application of an understanding of 
relationships between God, humans and the whole of creation, one which recognises 
that eating is a part of the “divine economy of giving and receiving” which was 
central to Christ’s ministry as evidenced through the ways in which he presided over 
and participated in meals, and his parables involving food. The “body of Christ” is 
then understood as the enactment of these relationships among the gathering of 
Christians, not simply as the Eucharist meal which is consumed. Thus, Northcott 
(2007) contends that Christian worship, the Eucharist, meals in the church and meals 
in the home need to be reconnected. All Christian eating should source sustainably 
produced food, and should include thanksgiving and recognition that the food is the 
good gift of creation. Moreover, Northcott (2007) argues that Christian eating is 
inherently political. It must confront environmentally and socially damaging 
systems of food provisioning; farming practices, transport of produce, and the 
scientific and political frameworks within which they are shaped.
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It is not the purpose of this section to give a treatise on all the possible elements of 
Christianity which may support or undermine sustainable consumption. Christian 
traditions and churches are very diverse, and counters can of course be given to 
positive arguments. These could include the prosperity theology present in new 
Pentecostal churches in South Africa (Frahm-Arp, 2002), or the “brown” 
evangelicalism of the North American Christian Right, which holds to a 
Comucopian hypothesis of unlimited economic growth and “the incremental 
transformation of wilderness into garden” (McKeown, 2006). It could also be 
pointed out that the aspects of Christian and other religious groups that are congruent 
with sustainable living could apply to many types of social or cultural groups.
Further justification for a focus on faith groups in relation to sustainable 
consumption stems from the “religious” function of consumer culture, which will 
now be discussed.
2.3.3 Religion, Consumption and Theodicy
As already discussed briefly in Section 2.2.1, consumption provides a means by 
which various social and psychological goals are served, indeed, it is argued that 
people living in consumer societies are heavily reliant upon consumption for these 
purposes (Campbell, 2004, Jackson, 2006). Religion can play a similar role. For 
example, religious participation and volunteering can fulfil needs for social 
identification, affiliation and competence. In the case of Christianity, belief that one 
is made in God’s image, precious to God, and graced with unique gifts and talents 
can provide a sense of identity and self-esteem. Thus, religion and consumerism 
have overlapping functions. In particular, a collection of theoretical and empirical 
work suggests that consumerism and religious faith and practice both have a 
religious function (Belk, Wallendorf and Sherry, 1989, Belk, Ger and Askegaard, 
2003, Jackson and Pepper, 2006, McCracken, 1990, Miller, 2003, Solomon, 
Greenberg and Pyszczybski, 2003). This work extends beyond a simple idolatry 
critique focused on “God or mammon”, suggesting rather that consumer goods play 
a role in the attempted satisfaction of religious or spiritual needs in the everyday 
lives of people in Western society.
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The departure point for study of the religious nature of consumption is a functional 
notion of religion (as introduced in Section 1.5.2), the insistence that humans are 
driven by the “need to believe in something significantly more powerful and 
extraordinary than the self... to transcend existence as a mere biological being 
coping with the everyday world” (Belk et al., 1989, p.2). This everyday world 
includes threats to meaning in such forms as disappointments, bereavement, disaster, 
and ultimately one’s own impending death (Jackson, 2006, p.384). Cultural systems 
that serve to meet this need for ultimate meaning are known as theodicies (Campbell, 
2001). Berger (1967) argues that all societies, whether they are “religious” or 
“secular”, have this theodical function of “world maintenance” at their heart. 
Theodicies provide meaning frameworks that not only orientate individuals in the 
world and inoculate them against loss, but that also protect the social order itself 
from chaos, from shocks such as natural disaster, terrorist attacks, and in the context 
of consumer capitalism, from the vicissitudes of social inequality and the threat to its 
viability posed by environmental constraints.
Campbell (2001) discusses three dimensions to the ultimate meaning that theodicy 
supplies; cognitive, emotional and moral meaning. Firstly, a theodicy provides a 
descriptive account or narrative of the reality that human beings experience, and 
therefore addresses the cognitive puzzle of “why things are as they are”. A theodicy 
is thus required to include a cosmology; an account of the origin, nature and destiny 
of the world. Secondly, theodicy is concerned with how people should feel about the 
world, and especially how they should cope with negative happenings. Thirdly, 
theodicy must provide moral meaning. That is, it must not only explain 
intellectually and emotionally why human life is characterised by suffering, but must 
provide some moral justification for why this is so and why it is unequally 
distributed. Also, in influencing how people think and feel about life, a theodicy 
also provides moral guidance on how human beings should conduct themselves.
Traditional religion can clearly be seen to provide (or have provided) these 
meanings. In the context of the declining role of institutional Christianity in Western 
society, the question remains as to how far consumer capitalism now provides for 
cognitive, emotional, and moral meaning (Jackson and Pepper, 2006). Toy (1997)
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insists that the market “is becoming the first truly world religion, binding all comers 
of the globe more and more tightly into a worldview and set of values whose 
religious role we overlook only because we insist on seeing them as ‘secular’” 
(p.275). He discusses the “theology” of neo-classical economics, which legitimates 
the negative outcomes of the workings of the market on the assumption that 
individuals collectively acting in self-interest leads to the best outcome for society. 
He points to the “proselytising” forces of advertising, global “conversion” to market 
values, and the promise of “another kind of salvation”, of happiness through 
accumulation of wealth and possessions.
On a micro level, there are a range of empirical studies that demonstrate how, in 
post-Christendom, consumption serves a theodical fimction for individuals. For 
example, Solomon et al. (2003) use Ernest Becker’s terror management theory 
(Becker, 1973, as cited in Solomon et al., 2003), which explains the mortality- 
denying function of culture, to understand the human propensity for conspicuous 
consumption. While spending an eternity in heaven might be an attractive prospect, 
it is intangible and uncertain. In contrast “large piles of gold, enormous mounds of 
possessions, and lavish consumption are ineluctably real and symbolically indicative 
of immortal power” (Solomon et al., 2003, p. 134). The authors cite a range of 
experimental studies that show that increasing mortality salience increases 
materialistic tendencies.
McCracken (1990) argues that maintaining a theodicy requires displacing our 
individual and collective ideals to another plane where they are immune to 
challenge, but where some form of limited access is still possible so that they can 
remain potent. Religious faith; belief in the kingdom of God, to be fully realised at 
some other time or place, can be understood as providing a means by which to 
displace ideals, and religious ritual can be understood as a way in which these ideals 
may be retrieved (Jackson, 2002). The pursuit and acquisition of consumer goods 
also provide a particularly effective strategy, and can explain in part the “ratchetting” 
of consumption. A product, symbolising a longed-for situation, condition or 
lifestyle, may be possessed, but it can never actually become the ideal itself, thus
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opening the way for transferring ideals to ever more consumer objects, and thus, to 
ever more consumption (McCracken, 1990, p.l 10).
The functions of religion and consumption also meet in work on desire. In their 
interview study of consumer desire, Belk et al. (2003) find themes of vitality, 
transcendence, and even redemption in their subjects’ accounts. In addition. Miller 
(2003) has elucidated relationships between the desire for consumer goods on the 
one hand, and Christian desires for God, the kingdom of God (a just order), and 
discipleship and vocation on the other. Recent focus group work with members of 
the public has also shown the infusion of justice themes in consumption discourses, 
for example, in relation to the imposition of congestion charges (Holdsworth, 2003, 
p.13-14) and aviation fuel tax (Sustainable Consumption Roundtable, 2006) and 
their impacts on the less well-off members of society.
Consideration of consumerism as theodicy raises interesting questions about the 
collision, intersection and/or overlap of traditional religious and consumerist 
theodicies. For example, Miller’s (2003) analysis of Christian and consumer desires 
leads him to conclude that “the conflict between Christianity and consumer culture 
lacks the definitiveness of a head-on collision; rather it has about as much drama as a 
train switching tracks and going in a slightly different direction” (p. 107-108). 
Nonetheless, this also suggests that Christian communities, through drawing on, 
developing and putting into practice their own theodicies, have the potential to 
challenge the theodical aspects of consumerism.
2.3.4 Postscript: A Final Clarification
It could be charged that the discussion about churches and sustainable consumption 
has so far followed a pragmatic, instrumental approach. To “plumb the world’s 
religions for their potential in shaping environmentally beneficent behaviour” 
(Taylor, 2004, p.995), would itself, à la Miller (2003), be another manifestation of 
consumer culture. It is not the intention of this thesis to convey a solely instrumental 
approach from the perspective of agents who might wish to change behaviour, 
whether those agents are within or outside of churches. Faith groups have shown 
themselves to be questioning of policy agendas, critiquing external parties as well as
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their own communities. For example, at the faith groups consultation for the 2005 
Sustainable Development Strategy, which the researcher attended, participants 
expressed a sense of struggle with raising awareness and prompting action within 
their communities. Yet they were also highly critical of some of the values 
underlying the Sustainable Development Strategy, such as its anthropocentric focus. 
In this spirit, this thesis is therefore open to critical perspectives from churches and 
churchgoers.
2.4 Christianity and Sustainable Lifestyles: The Evidence
Having now provided a framework within which to understand the impact of 
churches on their participants, as well as an overview of resources upon which 
churches can draw in sustainable consumption efforts, this section moves onto 
review the empirical evidence for relationships between Christianity and the three 
types of consumer behaviour of interest for this thesis; ecologically conscious 
consumer behaviour, socially conscious consumer behaviour, and frugal consumer 
behaviour (frugality). The findings are presented separately for each type of 
behaviour, followed by an overall summary of the strengths, limitations and 
implications of the research. However, in order to make sense of the literature, it is 
first necessary to understand relevant theoretical psychological and sociological 
perspectives concerning the measurement of religious concepts.
2.4.1 Theoretical Perspectives on Religion and Consumer Behaviour
The literatures reviewed in this section are situated in a variety of social scientific 
perspectives. The majority of the work is quantitative, from sociology and social 
psychology, consumer research and economic psychology. There are also some 
pieces of qualitative sociological work. The studies reviewed here employ a 
multitude of conceptualisations and measures of religion. For example, in survey 
research on religion and pro-environmental behaviour, a range of measures of 
religion are to be found, including single item “person-in-the-street” (Donahue and 
Nielsen, 2005, p.275) measures such as religious or denominational affiliation, 
subjective importance of religion, religious behaviours, and religious beliefs (e.g. 
belief in God, beliefs about the sacredness of nature), and multiple item scales, such 
as Eckberg and Blocker’s (1996) “religious sectarianism” index, or Greeley’s (1993)
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“grace scale”. More generally in the psychology of religion. Hill and Hood (1999) 
have collated more than 125 religion scales, summarised in sections such as religious 
belief and practices, religious attitudes, religious orientation, religious experience, 
religious/moral values or personal characteristics, religious coping and problem 
solving, spirituality and mysticism and God concept scales. Clarification of this 
proliferation of measures is therefore necessary.
In the first instance, it is important to distinguish between what are referred to as 
“religion” (or religious identification) and “religiosity” (or religiousness) (Voas, 
2006). Religion is understood in terms of affiliation to or identification with a 
religion or denomination, and has tended to be used more in sociological rather than 
psychological research (Gorsuch, 1984, p.230). In contrast, religiosity or 
religiousness is understood in terms of degree of personal religious commitment, 
includes aspects such as religious behaviour and religious belief (Voas, 2006), and is 
used in both sociological and psychological research. The distinction between 
religious identification and religiosity is important, and it is fundamental to the focus 
of this thesis on churchgoers. 72% of people in England and Wales identified as 
Christian in the 2001 census, and yet only 7% of the population attended church on a 
weekly basis (Brierley, 2003, p.2.3 and 2.24).
In the second instance, distinctions between and overlaps of the terms 
“religiousness” and “spirituality” are also necessary, as will become apparent when 
discussing the limited empirical work on socially conscious consumer behaviour. 
Zinnbauer and Pargament (2005) reviewed studies that examine the meanings of 
spirituality and religiousness for members of the public. Both concepts are 
concerned in some way with the sacred or the transcendent. While the distinctions 
are not hard and fast, the authors note dichotomies between religiousness and 
spirituality on the basis of substantive versus functional definitions (see Section 
1.4.1), institutional versus personal scales of reference, and belief versus emotion 
and experience. Zinnbauer and Pargament (2005) also observe tendencies in many 
writings to attach positive labels to spirituality, and negative labels to religiousness.
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Thirdly, current understandings of measurement within the psychology of religion 
view religion as a “hierarchically structured psychological domain” (Hill, 2005, p.48, 
Tsang and McCullough, 2003, p.349). This domain consists of a higher level of 
organisation, which measures broad “dispositional” differences in religiousness, and 
a lower “operational” level, which is concerned with the diversity of how people 
experience being religious, their motivations for being religious, and how they 
deploy their religion to solve problems (Hill, 2005, Tsang and McCullough, 2003). 
The dispositional level distinguishes the religious from the non-religious, and may 
be predictive of many variables, whereas the operational level distinguishes among 
religious people, and may increase predictive power for some more specific variables 
(Gorsuch, 1984, Hill, 2005, Tsang and McCullough, 2003). An example is given by 
Gorsuch (1984, p.233). Whereas a general measure of religiousness might be 
appropriate for understanding the relationship between religion and a broad variable 
like age, if one is interested in prejudice, looking at sub-dimensions of religion will 
paint a clearer picture. Tsang and McCullough (2003) point out that the two levels 
of organisation are not independent. If one is interested in the operational level, then 
the dispositional level should be controlled. They refer to Pargament (1997, as cited 
in Tsang and McCullough, 2003, p.350), who is interested in different types of 
religious coping. People who are inclined to use religion for coping with stress are 
probably more likely to be more religious in general. Thus, in order to ensure that 
findings for types of religious coping were not confounded by dispositional 
religiousness, Pargament and colleagues first control for general religiousness 
through single item measures such as frequency of prayer and religious attendance.
Religious orientation is a conception of operational religiousness which is worth a 
brief exposition, because it is the dominant research paradigm in the psychology of 
religion (Hill and Hood, 1999, p.l 19), and it also appears in one of the studies 
examined below. Religious orientation conceives of religion as a motivating force 
(Hill, 2005, p.54). “Intrinsic” religiousness is described as a “master motive” 
whereby one lives one’s religion, and where “other needs, strong as they may be, are 
regarded as of less ultimate significance” (Allport and Ross, 1967, as cited in Burris, 
1999, p.144-145). Intrinsic orientation was originally described by Allport (1950, as 
cited in Burris, 1999, p .l44) as “mature” religiosity, and opposed to an “extrinsic”
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and so-called “immature” orientation, whereby one uses one’s religion for goals such 
as comfort, social status and approval. Intrinsic religious orientation has been found 
to be strongly correlated with measures tapping commitment to, or ascribed 
importance of religion, and a general sense of purpose in life (Burris, 1999, p. 149).
A further dimension of religious orientation is “quest” orientation, which is an 
approach to religion that is about “facing existential questions in all of their 
complexity, while resisting clear-cut, pat answers” (Batson and Ventis, 1982, p.149- 
150). Most recently, Burris and Tarpley (1998) have suggested a fourth dimension 
called “immanence” which involves a “motivation to transcend boundaries, 
awareness and acceptance of experience, and emphasis on the present moment” 
(p.55).
Gill’s (1999) book “Churchgoing and Christian Ethics”, discussed in Section 2.3.1 
above, is an example of how this sort of conceptualisation of religion, although not 
described in the same terms, is also used in the sociology of religion. His 
superordinate level is specifically defined in terms of churchgoing. Gill’s (1999) 
extensive analysis of social surveys found that the beliefs, views and behaviours of 
British churchgoers are distinctive. Gill (1999) also notes differences among weekly 
churchgoers (biblical literalists and biblical non-literalists) with regards to, for 
example, views on political priorities, childrearing, gender relationships, charity and 
capital punishment. He then goes on to discuss conflict within the Anglican 
Communion over the issue of homosexuality. Christians may seem to be “held 
together by distinctive Christian virtues of faith, hope and love” (p.260). However, 
once these are “particularised and related to actual moral decision-making in a 
pluralistic society, they soon expose bitter and passionately held moral differences 
amongst churchgoers and within and between different churches” (p.230). Gill’s 
work indicates that if social scientific examinations seek to explore diversity in the 
views and actions of churchgoers in addition to differences between churchgoers and 
non-churchgoers, they should attend to operational as well as to dispositional 
measures of religiousness.
The empirical studies that follow do not explicitly formulate their work within the 
hierarchical framework of dispositional and operational religiousness presented here.
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Nonetheless, it is important and helpful to note where the measures are used to 
distinguish primarily between the “religious” and the “non-religious” (e.g. church 
attendance, frequency of prayer, subjective religiousness), or among the religious 
(e.g. views of the Bible, subjective degree of religious conservatism). It is, of 
course, important to note that there are overlaps. For example, people who consider 
themselves to be less religious are probably more likely to view the Bible as “an 
ancient book of fables, legends, history, and moral precepts recorded by man”1 than 
Christians who consider themselves to be religious.
Finally, while Section 2.3 focused particularly on churchgoing in understanding how 
Christianity shapes everyday life, it is important to note that some of the studies . 
reviewed below do not use measures of religious participation. Nonetheless, many 
general measures of religiousness, such as frequency of involvement in religious 
activities, self-reported importance of religion, and engagement in private religious 
practices, tend to be substantially inter-correlated. Indeed, this is the basis for 
theorising the existence of dispositional religiousness in the first place (Tsang and 
McCullough, 2003, p.350-351). Therefore, it remains valid to examine alike studies 
which include churchgoing as a variable and those which do not.
2.4.2 Ecologically Conscious Consumer Behaviour
Over the last two decades or so, sociologists, and to a lesser extent psychologists, 
have sought to address the relationships between Christianity and the environmental 
views and actions of individuals (e.g. environmental concern, willingness to pay for 
environmental protection, self-reported pro-environmental consumer behaviours). 
Much, but by no means all, of this work utilises large scale survey data from the 
United States, and is more than ten years old. Nonetheless, ecologically conscious 
consumer behaviour is the most widely researched of the three types of consumer 
behaviour under investigation here.
1 This is one of the statements about the Bible contained in the International Social Survey 
Programme religion module, from which the respondent may choose as representing most closely 
their own view of the Bible.
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On the whole, the work is concerned with the “White Thesis” (White, 1967), which 
was described in Section 1.5.3. In some ways, the use of contemporary survey data 
concerned with the cognitions of individuals to assess the validity of what is a socio- 
historical thesis is unconvincing and fraught with difficulties (Eckberg and Blocker, 
1996, p.344, Proctor and Berry, 2005, p. 1572). Nonetheless, an acceptance of 
White’s argument might lead one to expect that practising Christians would hold 
more dominating views towards nature.
Findings vary, depending on the measures of environmentalism and religion 
employed in the survey, and the country in which it is conducted. Overall, 
relationships between environmentalism and general measures of religion are weak, 
particularly when background variables are taken into account (Proctor and Berry, 
2005). It therefore seems that Homsby-Smith and Procter’s (1995) assessment, 
based on the 1990 European Values Survey, can be extended across the body of 
work on religion and environmentalism. “In the aggregate and in spite of the efforts 
of religiously inspired activists, religion has little or no discernable impact on the 
emergent forms of the environmentalist politics that are increasingly found in 
advanced industrial societies today” (p.33). On the flipside, “what is unarguable, 
however, is that not one single social science study has provided powerful and 
unqualified vindication of the Lynn White thesis” (Proctor and Berry, 2005, p. 1573).
Nonetheless, there are some general findings. Although Christian identification is 
usually unrelated to environmentalism, where statistically significant relationships 
are found, they have tended to be negative (e.g. Eckberg and Blocker., 1989, Hand 
and Van Liere, 1984, Hayes and Marangudakis, 2000, Kanagy and Willits, 1993). 
The relationships between environmentalism and measures of religiousness, such as 
religious service attendance, frequency of prayer and importance of religion are 
noteworthy. While religiousness is sometimes positively, sometimes negatively, and 
sometimes unrelated to pro-environmental attitudes, the influence of religiousness on 
pro-environmental behaviours is more often positive than negative (e.g. Eckberg and 
Blocker, 1996, Gardner and Stem, 2002, Kanagy and Willits, 1993, Wolkomir, 
Futreal, Woodrum and Hoban, 1997). One speculation has been that there are other 
ideas, besides attitudinal measures tapping the ideas contained within the New
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Environmental Paradigm (NEP) (Dunlap and Van Liere, 1978), out of which 
environmentalism can arise (Kanagy and Willits, 1993).
Several survey studies have analysed data from the UK, they are discussed here in 
more depth. Witherspoon and Martin (1992) found no significant relationships 
between Christian affiliation and environmental attitudes and behaviours in the 1991 
BSA survey, once background variables were controlled. Hayes and Marangudakis
(2000), using 1993 BSA data, regressed religiosity (combining belief in God with 
church attendance) and religious identification on willingness to pay, views about the 
negative impact of humans on nature, and frequency of pro-environmental 
behaviour, controlling for background variables. The only statistically significant 
finding was that non-Christians (people with no religious affiliation, and people from 
other religious traditions) expressed a greater willingness to pay for environmental 
protection than Liberal Protestants. In more detailed work, Hayes and Maragudakis
(2001) compared people of Abrahamic faith with people of other faiths and none, 
Christians with non-Christians, and different Christian denominational affiliations 
with respect to “dominion-over-nature” belief, the view that nature is an exploitable 
source of resources that exists for the purposes of humankind. The only significant 
result was that Catholics were more likely than both Anglicans and other (non- 
Protestant) Christians to hold pro-dominion views. In an analysis of the 2000 BSA 
survey, Christie and Jarvis (2001) found that religious identification was unrelated to 
recycling and signing environmental petitions. Gill (1999) has reviewed evidence 
from British Household Panel and BSA surveys which suggests that on some 
measures, particularly membership of environmental groups, churchgoers are more 
pro-environmental than non-churchgoers. Likewise, preliminary comparative 
analysis of BSA surveys from 1993 and 2000, contained in Appendix A, yields 
evidence of a growing positive impact of churchgoing as regards environmentalism. 
Among Christians, attending church was predictive of four pro-environmental 
intentions and behaviours in 2000: willingness to pay for environmental protection, 
environmental activism, recycling and cutting back driving for the sake of the
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environment. In contrast, churchgoing was only predictive of willingness to pay in
1993.2
The findings regarding religiousness (especially service attendance) are somewhat at 
odds with Homsby-Smith and Procter’s (1995) assessment of “little or no 
discernable impact” of religion as regards environmentalism. There seems to be 
tentative evidence for a growing positive influence of Christianity on the 
environmental behaviours of its practising adherents. Critically, much of the survey 
work reported here was conducted prior to the growth of environmental initiatives in 
churches, although, arguably environmentalist activity has also increased in society 
at large. Nonetheless, Womersley (2002) has argued that in the United States, 
religious institutions have “slowly modified their own thinking, and eventually even 
their own theology, in order to keep pace with the rest of society... in fact running 
ahead of society in general” (p.82-83). In addition, in the context of a wide variety 
of approaches to moral, ethical, social and political issues among churchgoers, as 
evidenced by Gill’s (1999) work, it is possible that survey results yielding little or no 
relationship between general indicators of religion and environmental attitudes or 
behaviour may be attributable as much to the masking of diverse positions as to a 
supposed lack of any substantial impact of religion on day to day life. Thus, 
distinguishing among the religious is clearly as important as distinguishing the 
religious from the non-religious with regards to environmental behaviour.
One distinction which is often found among Christians is the negative impacts of 
“fundamentalism” on environmentalism, where fundamentalism has been 
operationalised in various ways, such as membership of conservative Protestant 
denominations, biblical literalism, or self-ascribed theological conservatism (e.g. 
Boyd, 1999, Gardner and Stem, 2002, Klineberg, McKeever and Rothenbach, 1998, 
Nooney, Woodrum, Hoban and Clifford, 2003, Tarakeshwar, Swank, Pargament and 
Mahoney, 2001). However, the most detailed survey work suggests that the exercise
2 It should be noted that this is different from the findings of Hayes and Marangudakis (2000). Their 
measure of “religiosity” did not predict of willingness to pay, however, the measure combined 
attendance with belief in God, unlike the approach taken in Appendix A.
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of teasing apart patterns of influence of religion on environmentalism needs to go 
further than this, by taking into account intermediate specific social psychological 
constructs such as worldviews, values and beliefs (Dietz, Stem and Guagnano, 1998, 
Wolkomir et ah, 1997). In other words, the effect of variables such as 
denominational identification, worship service attendance and biblical literalism on 
environmentalism needs to be understood in terms of, for example, the values and 
teachings emphasised in church contexts and the supposed content of the Bible. 
Likewise, differing worldviews, values and beliefs can distinguish among those 
scoring highly on typical religiousness measures, such as church attendance or 
subjective religiousness.
A small number of studies have empirically shown (rather than surmised) several 
Christian beliefs and values to be relevant to environmentalism. The first one, dealt 
with in most depth in the literature, is views of nature, for example, dominion belief, 
stewardship, and sanctification of nature. While many studies have incorporated 
measures of dominion belief, very few have assessed it as an antecedent of 
environmental concern and behaviour. Rather, they have generally either been 
concerned with dominion belief as a dependent (rather than independent) variable, or 
have used other proxies for dominion belief such as biblical literalism. Wolkomir et 
al.’s (1997) study is an exception. It shows that dominion view mediates the 
negative relationship between biblical literalism and environmentalism.
Tarakeshwar et al. (2001) find that “sanctification of nature”, belief that nature is 
sacred because it was created by God, is positively related to environmental views 
and actions, particularly among clergy. Similarly, in the preliminary analysis of 
BSA data from 1993 and 2000, sanctification of nature positively predicted pro- 
environmental attitudes and willingness to pay among British Christians (Appendix 
A). Another is concern for other people, or anthropocentric values. Schultz,
Zelezny and Dalrymple (2000) show that although biblical literalists may score 
relatively low on ecological attitudinal scales such as the NEP, they are not anti- 
environmental as such, rather, their environmental concerns are based more on 
impacts of environmental damage on people than on the natural environment.
Finally, Guth, Kellstedt, Smidt and Green (1993, Guth, Kellstedt and Smidt, 1995) 
find that conservative end times thinking, which is a belief in the discontinuity of •
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this-worldly existence at some (perhaps imminent) point in the future, and God’s 
creation of a new heaven and a new earth of which Christians will be the inheritors, 
plays an important part in decreased environmental concern among fundamentalists.
A piece of qualitative research concerned with a variety of approaches to 
environmentalism among Christians, which also speaks further to Kanagy and 
Willits’ (1993) speculation about the diversity of views underlying environmental 
concern and action, is provided by Kearns (1996). She describes the emergence of 
not one, but three different models of Christian environmental ethics that are 
jockeying for position, each of which is aligned with different cultural and 
theological factions of the Judeo-Christian tradition. The first is “Christian 
stewardship”, which “focuses on an evangelical interpretation of the biblical 
mandate for humans to take care of the earth”. The second, “eco-justice”, “focuses 
on linking environmental concerns with church perspectives on justice issues such as 
the just sharing of limited resources and the real cost of environmental problems” 
and is associated with the mainline churches. And the third ethic is “creation 
spirituality”, which is concerned with “re-orientating humans to see their place as 
one part of a larger panentheistic3 creation” and appeals to the liberal and the 
unchurched (Kearns, 1996, p.57). Although concerned with religion in the USA, 
Kearns (1996) argues that these ethics apply globally. One implication of the 
different ethics is that they imply different “change orientations”. For example, 
stewardship tends to focus on an individual responsibility to care for creation and 
therefore aims to change society through the aggregation of individuals altering their 
behaviours (Kearns, 1996, Shibley and Wiggins, 1997), much as neo-liberal 
approaches to sustainable consumption see consumer preferences as the fundamental 
driver of change (see Hobson (2002) for a critique). In contrast, ecojustice is more 
concerned with changing broader social and political structures, in order to correct 
environmental injustices (Kearns, 1996, Shibley and Wiggins, 1997). However, the 
development and application of different environmental ethics is not necessarily 
clear-cut. Shibley and Wiggins (1997) show how three different mainline religious
3 Panentheism is the view that the divine is both immanent and transcendent (Bowker, 2000, p.433).
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environmental coalitions in the USA have each produced materials reflecting their 
own unique blend of Kearns’ three perspectives, particularly stewardship and 
ecojustice.
2.4.3 Socially Conscious Consumer Behaviour
There has been very little empirical research on socially conscious consumer 
behaviour and religion. Two studies have been found, one a mixed focus group and 
questionnaire study of members of the Scottish Cooperative Society (Shaw and 
Thompson, 2002), and the other an interview study with people significantly 
involved in Traidcraft activities (Cloke et al., in press). Given the specific samples, 
the results are not as generalisable as those concerning ecologically conscious 
consumer behaviour above. Nonetheless, there are some findings which are of 
relevance to understanding relationships between Christianity and socially conscious 
consumer behaviour.
Shaw and Thompson (2002) report positive associations between spiritual values (as 
distinct from traditional religious affiliations) and ethical consumption practices.
The degree of importance attributed to each of “a spiritual life”, “inner harmony”, 
and “meaning in life”, as guiding principles in respondents’ lives, was positively 
correlated with three measures of self-identity as an ethical consumer. In contrast, 
the value “devout” (holding to religious faith and belief) was unrelated to self- 
identity. Shaw and Thompson (2002) define ethical consumption practices broadly, 
to include consumption of fairly traded, organic, environmentally friendlier products, 
and more careful consumption practices. To that extent, their findings are relevant to 
research on ecologically as well as socially conscious consumer behaviour. In an 
earlier study, Shaw and Clarke (1999) found that while ethical consumers recognised 
the contribution of churches to efforts such as fair trade, they were disappointed in 
them for failing to link these issues with broader ethical concerns, such as the impact 
of pesticide use on workers. Similarly, Cooper (2002) has asked, “are the shopping 
trolleys of Christians no different from those of non-Christians except, perhaps, from 
ajar of Cafe Direct?” (p.13). In contrast, Cloke et al. (in press) suggest that “faith 
involvement has been catalytic in the promotion and implementation of fair trade 
and wider ethical consumption practices'” (emphasis mine), although they focus on
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fair trade and do not elaborate on these wider practices. The authors present 
interviewees’ varied articulations of the connections between their Christian faith 
and their fair trade practices, noting the principle of fair dealings with needy and 
distant others, as well as expressions of taking responsibility, following one’s 
conscience, and accountability to God for one’s practices.
It may be that Christians, in the UK at least, have been mobilised more in relation to 
issues concerned with socially conscious consumption than with ecologically 
conscious consumption. There seems to be greater interest in the issues of 
development of countries in the South than in environmental issues, a stronger 
involvement in the Jubilee, Trade Justice, and Make Poverty History campaigns 
(again, as for fair trade, Christian organisations have played founding roles in these 
efforts), than in climate change campaigning, and stronger grass roots involvement 
in fair trade initiatives (e.g. fair trade stalls at churches) than in environmental 
initiatives (e.g. churches participating in the Eco-congregation programme).
The significant involvement of churches in fair trade efforts has already been 
touched upon in Section 1.4.1. In June 2006, there were 2,709 registered Fairtrade 
churches in the UK (Fairtrade Foundation, personal communication, 26 June, 2006). 
In contrast, there were only 230 churches registered with the Eco-congregation 
programme, 99 of whom had received Eco-congregation Awards (Eco-congregation, 
personal communication, 7 September, 2006). However, it could be argued that this 
example is not an entirely appropriate indication of churchgoers’ relative interest in 
and commitment to social justice and environmental issues, for several reasons. 
Eco-congregation is a small project with little funding support. In addition, 
participation in the programme requires considerable effort and changes in the life of 
the church. For example, to achieve the award, congregations must make significant 
progress in three main areas of their church's life; worship and teaching, practical 
matters concerning buildings and land, and using environmental issues to reach out 
to the local and/or global community (Eco-congregation, 2006). In comparison, 
becoming a “Fairtrade Church” is significantly less demanding, requiring the council 
or church meeting to agree to use fair trade tea and coffee, to move forward on using 
other fair trade products, and to promote fair trade during Fairtrade Fortnight and
55
Chapter 2
through other activities (Fairtrade Foundation, 2006). In addition, fair trade products 
are widely available, even in supermarkets.
In an interview study with 18 church leaders in Cheltenham, Wagstaff (2005) found 
that while all congregations were engaged in some way with social justice issues, 
many did not address environmental issues, and those that did tended to take a rather 
ad hoc approach. More generally, relatively high levels of concern among 
churchgoers about poverty abroad have been noted by Gill (1999). For example, in 
his analysis of 1993 and 1994 BSA data, churchgoers were more concerned than 
non-churchgoers about charitable money going to the poor and the ill overseas.
Thus, these findings also support the relative prioritisation of social justice and 
environmental issues in churches and among churchgoers. It is reasonable to suggest 
that churchgoers attend more strongly to social justice considerations, particularly 
fair trade, in their purchasing practices than to ecological concerns.
2.4.4 Frugal Consumer Behaviour
Vining and Ebreo (2002) comment that “there are relatively few studies that attack 
consumption at its source by studying purchasing behaviour and attempts to reduce 
consumption” (p.552). Given this situation, it is not surprising that there is little 
empirical work linking religion with frugal consumer behaviour. Ironically, though, 
there is more for frugality than for socially conscious consumer behaviour.
In their United States study, Sood and Nasu (1995) found that there were significant 
differences in the consumer behaviours of the devout and casually religious. The 
devout tended to buy products when they were on sale rather than when they wanted 
them, were more open to purchasing foreign-made products, shopped in all kinds of 
stores rather than just the “better” ones, preferred stores with lower prices rather than 
those with the best assortment, and believed there is little relationship between price 
and quality. Also, just outside of statistical significance were a preference for more 
subtle, informative advertisements rather than flashy ones, and an increased tendency 
not to believe the claims made in advertisements. Sood and Nasu’s (1995) findings 
may suggest more self-restraint and possibly less status-related consumption on the 
part of the devoutly religious.
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Studies from economic psychology provide some empirical evidence of the links 
between religion and frugal consumer behaviours. In another American study, 
Watson, Jones and Morris (2004) found that intrinsic religious orientation related 
positively to “retention” attitudes and behaviours (involving prudent expenditure, 
savings, and financial planning for the future), and negatively to viewing money as 
potentially a source of or cure for anxiety. Additionally, research in the UK reports 
that evangelical Christians save double and have short terms debts which are a sixth 
of the average of the general population (Christian Research, 2005). These 
differences could not be explained simply by the higher incomes of evangelicals, 
which were 17% above the national average. In contrast, in their US study, Tang 
(1992,1995) found no significant association between religious values (using the 
Allport, Vernon and Lindzey (1970) study of values, as cited in Tang (1992, 1995)) 
and budgeting behaviours. However, significant negative correlations were reported 
between religious values and viewing money as good, a sign of achievement, earning 
respect for its possessor, and bringing freedom and power.
Watson et al.’s (2004) reported associations between intrinsic religiousness, retention 
and anxiety can be taken as evidence of religion’s role in liberating individuals from 
money concerns. However, other research suggests that religion can also be a source 
of “money pathology”, that is, of pathological beliefs and behaviours regarding 
money (Fumham and Okamura, 1999, p.l 161). Fumham and Okamura (1999) found 
subjective religiousness to be a positive predictor of Forman’s (1987) money 
pathology “miser” type (who hoards money, fears its loss, and doesn’t enjoy its 
benefits), and the overall “moneysanity” (money pathology) scale.
Research in consumer psychology indicates a negative relationship between 
religiousness (intrinsic religious orientation, importance of religion, service 
attendance) and personal material values (Burroughs and Rindfleisch, 2002, Evrard 
and Boff, 1998, Flouri, 1999, La Barbera and Gurhan, 1997). Although this work 
examines values rather than consumer behaviours per se, personal materialism 
correlates negatively with both the practice of voluntary simplicity (Richins and 
Dawson, 1992), and with the frugality lifestyle trait (Lastovicka et al., 1999), and is 
therefore of relevance here.
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2.4.5 Summary of Empirical Research and Research Gaps
The empirical research findings from the literature can be summarised as follows. 
The relationships between religion and ecologically conscious consumer behaviour 
are complex, with some positive relationships and some negative relationships 
reported, depending on the measures of religion and religiousness that are used.
Most notably, positive relationships between dispositional religiousness 
(churchgoing, frequency of prayer, importance of religion) and ecologically 
conscious consumer behaviour have been found. In the case of socially conscious 
consumer behaviour, the scant evidence available suggests that churchgoers may 
make efforts to buy fair trade products, but that this concern may not extend to other 
areas of socially conscious consumption. Regarding frugality, empirical studies 
report positive relationships between religiousness and frugal consumer attitudes and 
behaviours, and negative relationships between religiousness and materialistic 
values.
Research gaps are apparent on a range of fronts. The first is the paucity of 
systematic, empirical research on religion and both frugality and socially conscious 
consumer behaviour, particularly the latter, which is almost non-existent. While 
there is some empirical work related to frugality, it has tended to focus more on 
attitudes and values rather than behaviour as such. Secondly, there is a lack of 
qualitative research on ecologically conscious consumer behaviour, and of 
coordination of quantitative and qualitative approaches (Proctor and Berry, 2005, 
p. 1575). As discussed in Section 1.6.2, qualitative and quantitative approaches can 
be used to address different aspects of a research problem. The literature reviewed 
here might indicate, for example, that religious people are anti-materialistic, but it 
doesn’t tell us why they are anti-materialistic, and if and how they seek to live out 
these values in a consumer society. In addition, the importance of discourse and 
narrative for changing behaviour has been highlighted in this chapter. While there 
are sociological accounts of the fate of Christianity in consumer society (e.g. Miller, 
2003), little is known about the kind of discourses churchgoers themselves use in 
understanding consumer society, and how they situate themselves in it. This gap 
clearly needs to be addressed if the actual and potential roles of religious 
communities in fostering sustainable lifestyles are to be better understood. A third
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point is that much of the empirical work on religion and consumer behaviour has 
been conducted in the United States. Very little research has been conducted in 
Europe, with even less for other continents. Gill’s (1999) discussion of the relative 
distinctions between churchgoers and non-churchgoers in more “religious” countries 
like the United States as compared to less religious countries like the UK should 
therefore be heeded in extrapolating research findings. In addition, the particularities 
of religious diversity in the UK should be taken into account, including the long 
established churches as well as churches supporting growing immigrant 
communities. Finally, while this thesis is not a piece of action research, research 
efforts which aim not only to understand relationships between religion and 
sustainable ways of living but also proactively to enhance them (Wolkomir et al., 
1997, p. 107) is also needed.
2.5 Conclusion
This chapter has drawn on the literature to present a detailed picture of the influences 
of churchgoing on ecologically conscious, socially conscious, and frugal consumer 
behaviours. It has provided a general framework for understanding the social 
location of consumption practices and the role of social networks in bringing about 
changes in such practices. The exposition then moved to the specific case of 
Christian churches, arguing that they are social spaces in which everyday practices, 
including consumption, are shaped. Specific resources upon which churches can 
draw in negotiating more sustainable ways of living were then outlined. The 
empirical findings suggest positive, although sometimes limited, influences of 
religiousness in general, and churchgoing in particular, on the different types of 
consumer behaviour. Shortcomings in the empirical literature on religion on 
consumer behaviour include its North American focus, the absence of action 
research, the limited investigation of both socially consumer behaviour and frugality, 
and a lack of qualitative research. This thesis comprises three pieces of empirical 
research which seek to address these gaps (with the exception of action research), 
albeit in a way that is limited by resources such as time, money and the imagination 
and capabilities of the researcher. The next chapter presents the first of the three 
studies, a qualitative “framing” study concerned with churchgoers’ understandings of 
consumerism, and how they seek to live as Christians in that context.
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CHAPTER 3 A PRELIMINARY STUDY ON
CHRISTIANITY AND CONSUMERISM: 
VIEWS FROM THE PEWS
3.1 Introduction
The previous chapter emphasised the importance of narrative and discourse in 
shaping everyday practices, in helping us to “know what to do” (Gare, 1995, p. 139), 
and described several behaviour change approaches that encourage participants to 
draw on and develop such discourses. Resources which faith groups generally, and 
Christian groups specifically, may be able to employ in responding to consumerism 
and its attendant problems were identified. However, the absence of research into 
Christians’ own perspectives on life in consumer society was noted. This chapter 
reports on a qualitative study (Study 1) which seeks to address this deficit. The 
chapter presents the research aim, methodology and results of the study. The 
findings are then synthesised, further discussed, and used to develop the research 
conducted for the remainder of the thesis.
3.2 Research Aim
Study 1 broadly locates the issues surrounding consumerism in the context of 
discourses and narratives of churchgoers from a range of traditions. In so doing, the 
study aims to provide further information on the resources which churchgoers have 
to counter the problems of consumerism, and the ways in which particular 
behaviours considered to be relevant to the pursuit of sustainable consumption are 
discussed and evaluated. Accordingly, the following research questions were 
specified:
Question la: How do churchgoers understand consumerism? In particular, do 
ecological, social justice, and well-being critiques of consumerism enter into these 
understandings, and if so, how?
Question lb: How is Christianity (e.g. Christian values, narratives, beliefs) drawn 
upon in discussing the three issues of ecology, social justice and well-being?
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Question 1c: How are the practices of ecologically conscious consumer behaviour, 
socially conscious consumer behaviour, and frugal consumer behaviour discussed?
In particular, how do churchgoers draw upon Christianity (e.g. Christian values, 
narratives, beliefs) in these discussions?
3.3 Methods
The study involved a series of discussion groups (focus groups conducted with pre­
existing groups), and a supplementary questionnaire completed individually by 
participants afterwards. This section begins with a rationale for the use of discussion 
groups. Details are then given regarding recruitment, composition and 
implementation of the groups, and the analytical techniques employed. A separate 
section is provided for the supplementary questionnaire, explaining the rationale for 
the questionnaire, its content, and considerations regarding analysis and 
interpretation.
3.3.1 Discussion Groups
3.3.1.1 Rationale
The focus group method involves bringing together a group of people to discuss an 
issue in the presence of a moderator (Lunt and Livingstone, 1996, p.80). Broadly, 
the purpose of focus groups is to explore participants’ understandings of and 
perspectives on the issue (Millward, 2000, p.305). Focus groups can be used for two 
applications: firstly as a primary research technique, and secondly as an ancillary 
method within a multi-method research design. As an ancillary method, they are 
typically used as a first step in the process of construct or hypotheses development 
for questionnaire design, to explore the findings of survey studies (Millward, 2000, 
p.306), or as adjuncts to experiments (Lunt and Livingstone, 1996, p.80-82). As a 
stand alone method, they are used to explore “opinions, attitudes, beliefs, values, 
discourses and understandings of things, as valid in their own right” within a range 
of qualitative traditions, such as phenomenological analysis or discursive psychology 
(Millward, 2000, p.305). In the present research, the focus group method was used 
for both purposes. That is, it both directs a questionnaire survey, and it provides
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information in its own right about Christians’ discourses and narratives concerning 
consumerism (also prompting further qualitative research).
Focus groups are a product of social interaction, of the interplay of both personal and 
social processes (Millward, 2000, p.306, Morgan, 1997, p.60) which allows the 
explication of multiple understandings, meanings and justifications (Kitzinger,
1994). In terms of the data they produce, focus groups combine aspects of 
participant observation and research interviews (Myers, 1998, p.87). As opinions 
tend to arise through interactions with social partners, rather than in social isolation, 
focus groups “may render data that are more ecologically valid than methods that 
assess individuals’ opinions in relatively asocial settings” (Albrecht, Johnson and 
Walther, 1993, p.54). It is for this reason that some social researchers work with 
pre-existing groups, specifically termed “discussion groups”, of people who live, 
work or socialise together (e.g. Khan and Manderson, 1992, Kitzinger, 1994, 
Waterton and Wynne, 1999), as such networks are some of the most important 
contexts for the formation of opinions and ideas (Kitzinger, 1994, p. 105-106, 
Kitzinger and Barbour, 1999, p.8-9). Because this thesis focuses on Christian 
churches as a locus for behaviour change, with an interest in the narratives and 
discourses utilised in these settings, it makes considerable sense to conduct 
discussion groups in church groups themselves.
Focus groups are a part of the process of formation and negotiation of opinions, 
attitudes and understandings. They do not simply provide a neutral medium through 
which people express their views; rather, views are open to negotiation, shifts and 
ambivalences (Waterton and Wynne, 1999). This emphasis on social interaction in 
the shaping of views is not to suggest that people do not bring their own 
understandings to the focus group setting. The analysis conducted here does not 
approach a full-blown discourse analysis, which rejects the study of underlying 
cognitive structures such as attitudes, beliefs and values (e.g. Potter and Wetherell, 
1987). Rather, as Smith (1996) describes in relation to phenomenological and 
grounded theory, the approach is one which “mediates between the opposed 
positions of social cognition and discourse analysis”. It has both a “commitment to
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mind and cognitions” as well as a “recognition of the importance of context and 
language in helping to shape participants’ responses” (p.264).
3.3.1.2 Composition and Recruitment
The literature provided little guidance as to an appropriate discussion group study 
design for the present application. No focus group studies were located which aimed 
to explore a diversity of views across Christian traditions. Some studies involved 
only Christians, however, few groups were convened. Other studies included one or 
two groups of Christians in a broader sampling programme. For the present study, 
religious tradition was used as a “break characteristic”, an attribute of participants 
that is used to delineate groups (Knodel, 1993, p.39). This form of differentiation is 
commonly used as a variable in survey research, and has also been employed for 
content analysis studies of messages from pulpits (Brewer, Kersh and Petersen, 
2003). Nine discussion groups, ranging in size from four to nine participants, from 
eight congregations in large towns in Hampshire and Surrey were convened from 
March to July 2005. The original plan was to conduct six groups, two groups each 
from Roman Catholic, broad Protestant and evangelical Protestant churches, and 
each was to consist of approximately eight men and women, in equal numbers, of a 
range of ages. The Protestant labels are used relatively loosely, with “evangelical” 
denoting an emphasis on the Bible as the supreme authority for Christian life as well 
as the importance of evangelism in bringing people to Christianity, and “broad” 
referring to a broad, liberal approach to Christianity which avoids narrow theological 
definitions (Bowker, 2000, p.98, Weller, 2001, p.213-214). For reasons given 
below, an additional three groups, two Roman Catholic, and one evangelical 
Protestant, were convened.
The possibility of running groups of non-Christians, in order to provide a 
comparison to the Christian groups, was also considered. However, the purpose of 
the study was not to distinguish between Christians and non-Christians, but rather to 
explore participants’ discourses, narratives and views concerning consumerism. 
Therefore, it is not possible to ascertain from this work whether and how these 
discourses, narratives and views differ from those of the general population, 
although comparisons with focus group (and to some extent survey) work of other
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researchers can provide some indications. It is, of course, possible to describe how 
participants thought their views and actions were different from the general 
population.
Clergy were approached to organise participants for the groups, as it was thought 
that this would improve the chances of success of recruitment. In addition to the 
gender balance and range of ages, they were asked to try and include participants 
with a range of views. Clergy arranged the two broad Protestant (Methodist and 
Anglican) and two evangelical Protestant groups (Assemblies of God and 
independent Baptist). An opportunity to conduct an additional evangelical Protestant 
(Salvation Army) group arose. This group was also organised by the local minister. 
Because Roman Catholic parish priests tended to be unwilling to recruit participants 
directly, one Catholic group was assembled by a lay person, and the other by the 
researcher through a notice in the parish newsletter. Both of these groups were small 
and consisted only of women. In order to correct for the imbalance, a further two 
groups were conducted with Roman Catholic men, who were recruited by the 
researcher through a notice and visits to Sunday mass. A donation was given to each 
participating church, except for the last Roman Catholic congregation, where 
participants were offered a payment instead. Some accepted and others opted for the 
donation to be given to their church. All participants were informed that the 
discussion topic was “lifestyle and values”.
Participants were acquainted with each other to differing degrees. For example, 
spouses and partners were sometimes included, one group was a home group which 
met weekly, some people knew each other by name or sight only, and some 
participants had never met. However, there was no group in which there were no 
acquaintances. Two groups were held in participants’ homes, the remaining groups 
were held in church meeting rooms. In total, 59 participants took part in the study. 
The composition of each group, in terms of age and gender, is given in Table 3-1.
All participants, except four, attended church at least weekly, and most were also 
involved in other lay roles and activities in the church in addition to worship 
services. Just over half the participants were married, about 60% had children, and
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just over half had a university degree. The composition of the groups was not 
uniform, in terms of age, gender and participant numbers. Because different results 
between groups may then reflect non-uniform control characteristics rather than 
break characteristics (in the present case, religious tradition), particular care was 
taken in the analysis. Additionally, participants were skewed towards the educated 
middle classes, a reflection of Christianity as a middle class phenomenon (Brierley, 
2001, p.2.16) as much as a manifestation of selection or self-selection bias in 
recruitment.
Table 3-1: Composition of Discussion Groups
Group 1 2 3 4 5 6 7 8 9 Total
Tradition1 BP RC EP EP BP EP RC RC RC
Gender
Men 4 0 4 4 4 3 0 5 5 29
Women 4 4 4 5 4 4 5 0 0 30
Ages
18-24 2 0 4 1 1 1 0 2 0 11
25-30 0 1 2 0 0 0 1 1 0 5
30-39 2 0 2 1 2 0 0 1 0 8
40-49 0 0 0 1 1 2 0 1 1 6
50-59 1 1 0 2 1 1 3 0 2 11
60-69 2 2 0 2 2 1 1 0 2 12
70-79 1 0 0 2 1 2 0 0 0 6
1 BP = broad Protestant, EP = evangelical Protestant, RC = Roman Catholic
3.3.1.3 Conducting the Discussion Groups
Each discussion group ran for approximately 2 hours: 1 hour 45 minutes for the 
discussion, which was recorded, and 15 minutes at the end for the completion of the 
supplementary questionnaire. The discussions covered the advantages and 
disadvantages of consumerism, personal responses to the disadvantages, Christian 
values and teachings relevant to consumerism, and the role of churches in addressing 
the disadvantages. The terms “consumerism” or “consumer society” were never 
used by the moderator. Rather, a graph showing changes in consumer expenditure 
over the last 50 years, as shown in the topic guide contained Appendix B, was used 
to introduce the concept of “high consumption lifestyles”. Prior to use, the guide 
was tested on a pilot group and refined slightly.
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3.3.1.4 Analysing the Discussion Groups
Seven of the nine discussion group recordings were transcribed by a professional 
audio typist, and were checked by the researcher. The remaining two were 
transcribed by the researcher. The analytic approach considered most appropriate to 
the research was qualitative content analysis (Millward, 2000, p.319). Approaches 
such as grounded theory (Strauss and Corbin, 1998) and interpretive 
phenomenological analysis (IPA, Smith, 1996) were considered but dismissed. The 
former was ruled out because the topic was wide-ranging and thus not amenable to 
the development of a coherent theory. The latter was also unsuitable because the 
topic was not considered to fit a method that concerns itself with the in-depth 
exploration of the quality and texture of participants’ descriptions and explanations 
of their everyday lived experience, rather than with their opinions (Willig, 2001, 
p.63-64). A common comment of participants afterwards was that the groups had 
been an opportunity to think about and discuss issues which they didn’t usually think 
about. This is not to suggest that the discussion groups did not involve experience 
and meaning, but rather that as a means to examine the whole mass of data, IPA was 
inappropriate. There are two steps involved in qualitative content analysis; data 
indexing (identification of themes), and interpreting the data, described below.
Indexing the Data
Nvivo 2.0 qualitative data analysis software package was used to facilitate the 
development of a range of overlapping themes. Broad topics were identified from 
several sources. The first source was the research questions. Concepts from these 
included Christianity (participants’ explicit mentions only), happiness and well­
being, social justice, environmental issues, and personal behaviours. Secondly, the 
transcripts were coded according to the questions in the discussion guide. Thirdly, 
some themes emerged from the data themselves, for example, “discrepancies”, or 
gaps between what is and what should or could be. The themes were then 
progressively elaborated, moving from a broad topic level in the early stages, 
through to more detailed subcategories in the later stages (Frankland and Bloor, 
1999). This process of elaboration was largely data driven. Indexing was cyclical. 
New subcategories continued to emerge as more data were reviewed, necessitating a 
return to previous transcripts.
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The Nvivo search tool enabled various combination searches to be conducted, 
thereby reducing the complexity of the coding scheme. For example, in order to 
examine how the participants explicitly related Christian values and teachings to 
environmental issues, an intersection search of “Christianity” and “environmental 
issues” retrieved the relevant text.
Interpreting the Data
Interpretation of the identified themes took an “ad hoc” approach (Kvale, 1996, 
p. 193), employing a variety of techniques. Some quantifications were made, for 
example, the number of groups in which participants mentioned the issue of 
“community breakdown” when asked about the disadvantages of consumerism. In 
contrast, themes which displayed considerable complexity and variation in views, 
such as participants’ discussions concerning frugality, were subjected to deeper 
phenomenological interpretation. Although Study 1 was not a grounded theory 
study, some of the data analysis procedures used in grounded theory were employed, 
for example, examining the properties (the characteristics or attributes) and 
dimensions (the range along which the properties vary) of the themes (Strauss and 
Corbin, 1998, p.101). Thus, for example, in relation to frugality, participants 
discussed concerns about poverty and idolatry (properties), and there were variations 
with respect to how much wealth and consumption were thought to be acceptable 
(dimensions) if one is adequately addressing these issues. Sometimes, elements of 
discourse analysis were used, for example, examination of the rhetorical strategies 
used to justify decisions to buy or not buy a product.
Focus groups provide two types of information, the content of the group discussion, 
and information about group processes (how people interact to produce this content) 
(Millward, 2000, p.306). However, it has been repeatedly noted that few focus 
group analysts pay explicit attention to group processes (Kitzinger, 1994, p. 104, 
Millward, 2000, p.307, Morgan, 1997, p.63, Myers, 1998, p.86). In the present 
study, the research questions directed the analysis largely toward the content of 
understandings and discourses rather than social interaction. Nonetheless, as Myers 
(1998) has argued, “if focus groups are to stand up as a technique in social-science 
arguments, alone or in conjunction with other techniques, then researchers need to be
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able to show how something was said, and in what situation, as well as what was 
said” (p. 106). Thus, efforts are made below to locate participants’ responses in the 
context of the question being asked, and the comments of other participants. In 
addition, attention is given to the extent to which views were consensual or whether 
they were contested.
3.3.2 Supplementary Questionnaire
3.3.2.1 Rationale
The supplementary questionnaire was employed as a secondary method in the 
present study. It served three purposes. The first was to check that a range of 
participants with varying religious beliefs were included in the study. The 
questionnaire therefore collected demographic information and scores on 
religiousness scales. The second was for triangulation, thus the questionnaire 
included items concerned with issues to be covered in the discussion groups.
Finally, by including issues additional to those covered in the discussion groups, the 
questionnaire also served to contextualise the discussion group findings.
3.3.2.2 Questionnaire Content
The supplementary questionnaire (which can be found in Appendix C) contained a 
number of measures of religiousness, items concerning consumerism and 
materialism, and some broader questions regarding social concerns and churches’ 
roles in addressing them. It also contained a series of socio-demographic questions 
(age, gender, marital status, numbers and ages of children, occupation and 
education). The constructs included in the questionnaire are now described in more 
detail.
Religiousness Scales
The religiousness scales served two purposes. As well as providing for a check that 
people from a spectrum of approaches to Christianity were represented in the groups, 
they also enabled an examination of relationships between different aspects of 
religiousness and various social concerns. Four dimensions of religiousness, three
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operational and the fourth dispositional, were included in the supplementary 
questionnaire:
1) LIBERAL/CONSERVATIVE CHRISTIAN VIEWS
This scale served as a check on the differences between views of broad and 
evangelical Protestant participants. It also enabled comparison against previous 
survey findings indicating the negative influence of religious conservatism on 
environmentalism (e.g. Gardner and Stem, 2002, Klineberg et al., 1998,
Tarakeshwar et al., 2001). The Inventory of Religious Belief (Brown and Lowe, 
1951) was the measure chosen. This index measures taps belief in traditional 
Christian dogma (e.g. doctrines of God, Jesus, the Bible, salvation), with a higher 
score corresponding to more conservative beliefs. A review of the scale (Bassett, 
1999) indicates that it is psychometrically sound.
2) OTHER-WORLDLY/THIS -WORLDLY VIEWS
The way the divine or other-worldly is understood to relate to this world was 
expected to be an important influence on attitudes towards social issues. An “other­
worldly” versus “this-worldly” approach means a dualistic concern for things 
spiritual rather than material. It includes an elevation of “heaven” above “earth”, 
and a stronger focus on spiritual conversion than on serving the physical needs of 
people in the world. Other-worldly/this-worldly religious belief was operationalised 
using items modified from the spirit-secular dualism and ethicalism components of 
Hoge’s Theological Index (Hoge, 1976, reprinted in Kauffinann, 1999), a scale 
developed to measure 12 components of theological position. The components 
exhibit acceptable reliability and face validity (Kauffinann, 1999)
3) INDIVIDUALISM/COMMUNALISM VIEWS
The individualism/communalism concept referred to here concerns orientations 
toward social change. “Individualism” is a belief that solving social problems 
requires changing individuals’ hearts, whereas “communalism” focuses on changing 
social or political structures. The distinction between the two was noted by Kearns 
(1996) in her analysis of Christian environmental ethics. This spectrum is important 
because it should indicate the extent to which the role of religious institutions is seen
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to be empowering individuals to act as compared to establishing collective responses 
such church programmes or lobbying government. A mix of items from Guth et al.’s 
(1993) individualism/communalism index, Hoge’s (1976) ethicalism component of 
the Theological Index, and Mock’s (1992) index of sanctuary/civic/activist church 
orientation were chosen to represent individualism/communalism.
4) DISPOSITIONAL RELIGIOUSNESS
Given the findings regarding dispositional religiousness and behaviours and attitudes 
presented in Chapter 2, it was considered appropriate to include a general measure of 
dispositional religiousness, although it was recognised that it would be skewed in a 
sample of churchgoers. The Duke Religion Index (Koenig, Parkerson and Meador, 
1997) was chosen for this purpose. This index measures behavioural and 
motivational aspects of religiousness. It includes two questions about behaviour 
(institutional and non-institutional religious practice), and three questions tapping 
intrinsic religiousness. A review of the scale (Hill, 1999) indicates that it is 
psychometrically sound. A higher score on the scale corresponds to stronger 
dispositional religiousness.
Consumerism and Materialism Questions
Respondents were asked to indicate the extent to which they agreed with two 
statements about society: “British society today is too materialistic, with too much 
emphasis on money and not enough on the things that really matter” (from Hamilton, 
2003b), and “there is too much greed and selfishness in our society” (adapted from 
The Harwood Group, 1995), on a scale from 1 = strongly agree to 5 = strongly 
disagree. They were also requested to respond to express their 
agreement/disagreement with two statements about their personal material 
circumstances: “I cannot afford to buy everything I really need” and “I spend nearly 
all of my money on the basic necessities of life” (Hamilton, 2003b). These four 
items, here labelled “consumerism items”, were included so that the participants’ 
responses could be compared with previous research on attitudes toward 
consumption (Hamilton, 2003b).
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Additionally, the questionnaire included a measure of personal material values, or 
“materialism”, which is defined as “the importance ascribed to the ownership and 
acquisition of material goods in achieving major life goals or desired states” 
(Richins, 2004, p. 10). Richins and Dawson’s (1992) Material Values Scale (MVS) 
operationalises materialism as a three-dimensional construct: the use of possessions 
to define success, the centrality of possessions in one’s life, and the belief that 
possessions bring happiness and satisfaction. Because of space constraints, only the 
“acquisition centrality” subscale was used in the supplementary questionnaire. It 
was included to enable an examination of relationships between material values and 
religiousness, and comparisons with previous research that does likewise (Burroughs 
and Rindfleisch, 2002, Evrard and Boff, 1998, Flouri, 1999, La Barbera and Gurhan, 
1997).
Social Concerns and the Role of Churches
The supplementary questionnaire listed nine social issues: loss of a sense of 
community, crime, environmental damage, family breakdown, greed and selfishness, 
poverty, prejudice and discrimination, spiritual decline, and terrorism. Participants 
were asked to rate their degree of concern about each issue, using a 5-point scale 
from 1 = extremely concerned to 5 = not at all concerned. A number of the issues 
(e.g. greed and selfishness, poverty, environmental damage) were either prompted or 
anticipated to arise in participants’ discussions about consumerism, and others (e.g. 
terrorism) were included in order to contextualise the former. Participants were then 
requested to indicate how concerned they thought churches should be about the same 
set of issues.
Participants were also asked to indicate the importance of six activities in their own 
congregation, again using a 5-point scale. The activities were: serving the needs of 
the congregation, evangelism, providing civic services such as weddings to the 
surrounding community, serving the needy in the locality, providing aid and 
assistance for poor countries, and addressing environmental issues. The activities 
were then rated a second time, this time according to how important participants 
thought the activities should be in congregations in general. These questions about 
churches’ activities were included for the purposes of complementing participants’
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discussions regarding the role of churches in addressing the disadvantages of 
consumerism.
3.3.2.3 Analysing and Interpreting the Results
Descriptive statistics, differences between means, and measures of association are 
reported in this chapter. Strictly speaking, inferential statistics should only be used 
when a sample is representative of some broader population (Diamantopoulos, 1997, 
p.66), and this was not the case for the present study. Thus, while significance levels 
are reported, they are taken as indications only. The statistical analysis enables a 
comparison of the qualitative data with the quantitative data. For example, the 
relative concern about poverty and environmental damage as reported in the 
supplementary questionnaire can be compared with participants’ discussions about 
the two issues. Likewise, correlations between religious conservatism and 
environmental concern can be compared with participants’ discussions regarding 
their justifications for attending or not attending to environmental issues in Christian 
contexts.
Social constructionism takes issue with the ways in which survey research tends to 
conceive of cognitive constructs such as attitudes as stable, intrinsic to the 
individual, and objectively knowable (Waterton and Wynne, 1999). For example, 
Macnaghten and Urry (1998) assert that “individual responses to survey questions 
will reflect context, a certain understanding of the cultural significance of the 
question and its broader argument located in time and space” (p.94, as cited in 
Waterton and Wynne, 1999, p. 131). Therefore, it would not be appropriate for a 
thesis which locates itself in a (weak) social constructionist epistemology to present 
questionnaire findings uncritically. Attention ought to be given to the effects of 
context on the data produced for questionnaires as much as for discussion groups, 
and therefore the supplementary questionnaire results are interpreted with caution.
3.4 Results
The study findings are reported in five sections. Firstly, participants’ views about 
consumerism are broadly presented (research question la). These are contextualised
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in relation to their understandings of lifestyle changes over the years. Attention is 
given to the three overlapping strands of critique of consumerism described in 
Chapter 1. The second section describes how participants drew explicitly on their 
Christian faith in discussing consumerism (research question lb). The third section 
presents participants’ discussions about ecologically conscious, socially conscious 
and frugal consumer behaviours (research question 1c). These three types of 
behaviour are framed in the context of participants’ responses to consumerism more 
generally in their daily lives. The fourth section, driven by the data, departs from the 
research questions to discuss issues of process, how social change can be brought 
about, and shifts the analysis from attention to discussion group content towards 
social interactions. The fifth and final section contains the results of the 
supplementary questionnaire.
The level of detail of analysis varies considerably across sections. The first section 
is a broad summary, with limited illustration from the transcripts, as its purpose is to 
contextualise the remainder of the analysis. The other sections are more detailed. 
The heart of the analysis is participants’ discussions about the practice of frugality, 
particularly in relation to the theme of idolatry. This level of detail is justified by the 
complexity of participants’ views about frugality, as described in Section 3.3.1.4. In 
the extracts from the transcripts, [ ] indicates omitted material, and ( ) marks 
clarifications provided by the author. Pseudonyms are used.
3.4.1 Understandings of Consumerism
At the beginning of the group discussions, participants were asked how they thought 
lifestyles had changed in the UK over their lifetimes. A breakdown of their 
responses is given in Table 3-2, in terms of the number of groups in which a 
particular theme or trend occurred. The theme could be mentioned briefly by a 
single participant, or could be discussed in depth by many participants. A. starting 
point for the task of presenting participants’ views about consumerism is the extent 
to which they understood themselves to be living in an increasingly consumption- 
orientated society. Overwhelmingly, participants mentioned technological 
developments, particularly communications technologies and the media. Most 
groups also described changing family relationships, including less interaction
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between family members because of the impact of the aforementioned technologies 
on family life, increasing divorce rates, less family time because of long working 
hours, increased distances from the extended family, and changes to the traditional 
concept of family. Crime, increased pace of life particularly because of work 
pressures, and loss of a sense of community and neighbourliness were also 
commonly mentioned. While all these trends were to a greater or lesser degree 
linked in later discussions to rising household consumption, the latter was 
spontaneously mentioned by participants in only five of the groups.
Table 3-2: Lifestyle Changes
Trend Groups1
communications and technology change 9
family fracture and problems 7
increased crime 5
increased pace of life 5
less caring, neighbourliness and sense of community 5
people have and want more things 5
secularisation 2
job insecurity 2
credit more available 2
1 The number of groups in which trends were mentioned. 
Only trends described in two or more groups are included.
To introduce the concept of consumerism, participants were shown a graph of rising 
household expenditure (see Appendix B), and were asked to discuss the advantages 
and disadvantages of higher consumption. Their responses are summarised in Table 
3-3. Participants emphasised improvements in living standards, particularly ease, 
comfort and convenience, and medical advances. The most commonly discussed 
disadvantages were pressures on families, greed for more possessions and money, 
and household debt.
3.4.1.1 Environmental Degradation
When asked about the disadvantages of consumerism, environmental issues were 
mentioned spontaneously in only four of the nine groups. While a further four 
groups did talk about the “throwaway society”, they did not link it specifically with 
environmental impacts without being prompted. Overall, participants seemed to be 
more concerned about the interpersonal issues around living in a consumer society,
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than about relationships between people and the environment. One participant’s 
framing of the normality of discarding things and replacing them demonstrates this:
Anne: Because I  think the throwaway society, I  really do believe that that’s
also why we have so many abortions because people are so used to 
discarding things and they don’t regard the baby as a baby, and I  do 
think that.
(Female, 50s, Evangelical Protestant)
Once prompted to discuss environmental issues, participants focused mainly on two 
topics; waste, and pollution from transport. Industrial pollution, consumption of 
non-renewable resources, global warming, and loss of green spaces and biodiversity 
were each mentioned in approximately half of the groups.
Table 3-3: Advantages and Disadvantages of Consumerism
Advantages1 Groups Disadvantages1 Groups
ease, comfort, convenience 9 family fracture and problems 8
health improvements 7 coveting and greed 7
easier and more travel 4 household debt 7
better education and awareness 4 competitiveness, keeping up with Joneses 6
employment 4 3rd world poverty, trade issues 5
availability of credit 3 less neighbourliness and sense of community 5
more leisure 3 unhappiness, dissatisfaction 5
improved communications 3 environmental damage 4
happiness 2 selfishness, individualism 4
freedom, autonomy 2 job insecurity 3
stress 3
dishonesty, impoliteness 2
1 Includes all advantages and disadvantages mentioned without prompting in two or more groups
3.4.1.2 Social Inequalities and Injustices
Material poverty in poor countries was mentioned without prompting in seven of the 
nine groups. However, in two of these groups, these issues did not arise when 
participants were discussing the disadvantages of consumerism, rather, they were 
brought up much later. Sometimes participants simply compared their own 
circumstances with the misfortunes of others:
Jim: We have seen our lives improve out o f all proportion but that isn 7
the case across the world. [  ]  I  mean we have more money so 
we’ve got more disposable money so we can do very small things 
about other parts o f the world but, but there’s huge poverty and 
deprivation by comparison.
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(Male, 70s, Evangelical Protestant)
At other times, consumerism was seen to be actually detrimental for the poor, for 
example through unfair trade and wage practices:
Neil: I  think that as consumerism in the West has made people more
prosperous or happier, I  think it’s had a detrimental effect to people 
in Africa. Because i f  you buy like Nestle products or Cadbury’s 
products, you ’re directly having a direct detrimental effect on 
someone in Africa, because often they get undercut for their 
products. And it means obviously it’s led to child poverty and just 
increased, well not increased, but kind o f consolidated the poverty 
that was always there in Africa.
(Male, 20s, Roman Catholic)
Participants broached the topic of income inequalities within the UK, and whether or 
not they had increased or decreased, in only two of the groups. Again, only in one of 
these groups was this issue mentioned in response to questions about the advantages 
and disadvantages of consumerism.
3.4.1.3 Well-Being
In all groups, participants discussed personal well-being issues around high 
consumption lifestyles in some way. Assertions that material possessions do not 
bring happiness or satisfaction were usually uncontested. Only two groups debated 
this idea, for example:
Neil: Well I  don’t think it (consumerism) necessarily does bring happiness,
because, you know -
Ivan: But it depends what you ’re after though, that’s the point. I f  getting
the latest mobile phone makes you happy then you ’re going to be 
happy i f  you get it.
James: But if, sorry I ’m interrupting you, carry on.
Neil: But I  was just going to say, it’s very kind o f changeable. I  mean
once you’ve got that new mobile phone, suddenly then you’ve got to 
get a new one. Because once you’ve got the new mobile phone, i t’s 
all moving so fast.
Ivan: I t ’s a short term kind o f thing, isn’t it really.
James: It certainly is, certainly is.
William: I t ’s a short term fix, a short term fix.
Neil: And I  mean owning a mobile phone doesn’t really, the advertising
makes you believe it sort o f defines you as something. But you’ve got
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this mobile phone, you ve still sort ofgot the same job, you’ve still 
got all the same problems.
Ivan: The same person.
(Roman Catholic)
Negative consequences of today’s lifestyles for well-being were not necessarily 
directly linked to more consumption. The problems mentioned included stress and 
unhappiness because of working pressures and long working hours, and the frenetic 
pace of life in general. The problems arising from consumer debt were also 
discussed in most groups. Participants in several groups mentioned the contradictory 
nature of increased opportunities for leisure activities. Although there might in 
theory be more time for leisure and more things to do in that time, these 
opportunities are either not taken, not able to be taken, or they are pursued to the 
extreme of “leisure stress”. In contrast, participants described pleasure through more 
“simple” things:
People have a continuous high expectation, you take that away they 
have no expectation. And people, then sort o f relate to people. My 
family said, the best holiday that we ever had was just at the point I  
was being made redundant, I  had three months to go, and we bought 
a trailer tent instead o f going abroad, which is what we would 
normally do. We went to Scotland for three weeks, which is no mean 
thing. But we did that, and we spent very little money, apart for 
icecreams and stuff. And it was the best -  
I t ’s getting back to -  
-  the kids loved it.
(Roman Catholic)
After discussing the advantages and disadvantages of consumerism, participants 
were asked to make an overall evaluation. The purpose of this question was not so 
much to determine the direction of the response, but rather to see which of the 
advantages and disadvantages previously discussed were particularly salient. There 
were, unsurprisingly, few black and white responses, nonetheless, participants 
attempted to make overall evaluations, for example.
Ron: I  know there are lots o f bad things today but when I  look at the life I
had, and I ’ve no complaints about it because it suited us down to the 
ground, I  never was in a house, we only had gas, we didn’t have 
electricity until I  was six. We lived in two rooms and we bathed in
Michael:
Les:
Michael:
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front o f the fire on Friday. We had one tap in the place and the loo 
was two storeys down in the backyard and there was lots o f things, 
like to go to the doctor’s. A man earned about five pounds, it was a 
lot o f money for a man to earn in sort o f ’38, ’39, AO, it cost you 
three and sixpence to go to the doctor and there was so many things 
there that Iwouldn ’t like to go, there were some tremendous values, 
but as far as life in general is concerned I  would rather be alive 
today that when I  was a kid.
(Male, 70s, Evangelical Protestant)
Some participants asserted that this type of lifestyle was positive overall, and others 
that it was overall detrimental or that it had. gone too far and needed to be “reigned 
back”. On the positive side, people asserted overwhelmingly that life in Britain 
today is much easier and more comfortable than previously, and also that medical 
advances have brought large improvements for quality of life. Less commonly, 
growth in knowledge and awareness of the world, and improvements in social 
responsibility (human rights, gender equality, environmental protection) were 
mentioned. In contrast, the more commonly mentioned disadvantages were family 
problems, especially to do with the impact of television and computer games on 
family life, and a feeling of nostalgia for the simpler and more authentic times of 
earlier decades and childhood, when people made their own fun and neighbours 
cared more for each other. These disadvantages tended to be mentioned by older 
people. Less common disadvantages were poverty in other parts of the world and 
environmental problems.
3.4.2 Relationships between Christianity and the Consumerism Critiques
This section addresses how participants explicitly related Christian values, beliefs 
and narratives to the problems of consumerism. Again, emphasis is given 
particularly to issues of environmental degradation, social inequality and well-being. 
Questions of lifestyle are not specifically attended to here, as lifestyle is the topic of 
the subsequent section. Nonetheless, there is overlap, given participants’ tendency to 
speak about consumerism and Christian faith in the context of their own personal 
experiences.
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3.4.2.1 Environmental Degradation
The message of Christian stewardship, sometimes explicitly linked to the Genesis 
creation narratives, was present across all groups, although it was clearer and more 
developed in somê groups than in others. This ethic was expressed in strongly 
normative terms. The world belongs to God and has been entrusted to human care. 
Humans therefore have an obligation to look after it:
Andrew: You need to, you can’t take out more from the earth than it’s got to
give and I  think I  mean part o f where I  started with, because I  
started recycling before there was a green box to put it in, and it 
came partly through some o f the reading I ’d done and some o f the, 
from talks I ’d heard at church events or Christian events because 
people had sort o f said we owe a debt to the earth. You know, it’s 
God’s earth that’s given to us and we ought to be looking after it so I  
think Christianity does speak into the environmental issues.
(Male, 30s, Broad Protestant)
Rarely, respondents drew on a covenantal understanding of relationships to creation. 
For example, a participant in one of the Roman Catholic groups used the narrative of 
Noah’s Ark to explain that God had promised not to destroy the earth, and therefore 
humanity should not do so either:
William: I  mean, i f  you look at Genesis [  ]  God gives command o f all the
beasts and all the land to Adam. And he told Adam to just go and 
tend to the animals and tend to the land, and that’s what in the 
beginning he was told. We ’re given charge o f the land, exactly as 
you said, we haven’t got the right to break it up, because it’s a God 
given gift. And even God has decided that he doesn’t want to destroy 
the world in Noah, because he was so fed up with everybody, he sent 
the flood. And then after the flood, he said I ’m not going to do that 
again because that was really really bad. So i f  God decides he’s not 
going to destroy the world, then perhaps we shouldn’t either.
(Male, 30s, Roman Catholic)
The impacts of environmental damage on people were mentioned in five of the nine 
groups, sometimes very much in passing, and more commonly in terms of 
intergenerational than intragenerational equity. Less common again was the 
attribution of a sense of intrinsic worth to the environment. Creation was described
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as “beautifuF by several participants, but only once (Andrew above) was it in and of 
itself given some kind of moral standing, in that we "owe a debt to the earth”.
While the Christian stewardship position was standard, there was little suggestion 
that environmental issues were addressed in the life of these nine congregations, in 
any more than an implicit or passing manner. People said there had been occasional 
mentions in hymns and sermons of the need to care for creation, and one group 
talked about how as a church they regularly clean up litter in the neighbouring 
streets. The following exchange indicates how caring for the environment is much 
more implicit than explicit in the life of the church. Joan almost had to persuade the 
other participants that considering the creation is part of the life of their church:
Moderator:
[Silence]
Alice:
Raymond:
Joan:
[ i
Joyce:
Joan:
Moderator:
Joyce:
Do you think that Christian values and beliefs have much to say 
about environmental problems?
I t’s gone so quiet.
I ’m sorry, I  don’t know myself, I ’ve not heard it [  ]  I  don’t know i f  
it’s something that’s discussed.
There’s certainly a programme for greener churches that comes 
from the diocese [ ]  so yes, we are encouraged.
I  think the fact that we go offfor trips and things and we try to leave 
the place as we found it, i f  not cleaner when we found it with all the 
rubbish that’s usually lying around from picnics and things. We 
have a parish picnic and we do lots o f things, trips and things but I  
think it’s almost innate isn’t it in us that we pick up what we drop 
down, try to keep the place a bit respectable. I  mean all the rubbish 
that’s lying around and all the things that people drop in the rivers 
and things I  think it’s actually appalling.
But with our Christian teaching, I  suppose, you could look at the way 
that our church is beautified by, with flowers and those sorts o f 
things and that’s there all the time. We ’re encouraged to consider 
the creation aren’t we and we look at that and we use that word 
creator a lot and so I  guess it is there.
Do others agree with that, it is there?
You don’t have to be Christian to be aware o f the countryside or the 
streets, do you?
(Broad Protestant)
The majority of groups agreed that churches should explicitly address environmental 
issues. However, this was not universal. For example, participants in two of the 
evangelical Protestant groups and one of the Roman Catholic groups pitted
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environmental issues against what they considered to be more important priorities, 
like evangelism and social relationships:
Moderator: Well, first, do you think you ’re doing enough (about environmental
issues) and i f  not, do you think you should be doing more and what 
would that be?
Rebecca: I  think the trouble with those issues is it’s kind o f like you can never
do enough in some people’s eyes... as Christians that’s kind o f a 
secondary issue in a way, like, you know the Great Commission is go 
and make disciples o f all nations, baptise them in the name o f the 
Father, the Son and Holy Ghost. I t ’s not go and clean up the streets 
and make sure people don’t use their cars too much. You know, it’s 
. kind o f like we have to get our priorities straight but at the same time 
we don’t want to be like bad witnesses for being like throwing litter 
everywhere.
(Female, 20s, Evangelical Protestant)
Additionally, there was an assumption that fixing one’s relationship directly with 
God (evangelical Protestant), or with other people (all three traditions), should 
automatically lead to caring more for the environment:
Are you saying that Christian and environmentalism don’t, don’t mix 
so much?
Don’t necessarily tie up.
OK.
What we have there is a reflection o f our society and I  agree with 
you entirely on that but I  think beliefs and relationships are, are the 
key to our living. And to be felt o f worth to love others and there’s a 
lot more to be gained in loving others rather than be desiring to be 
loved, I  think, and caring for others is more important than the 
actual ozone layer.
But it would probably have a knock-on effect though wouldn’t it. I f  
people loved each other, they looked after each other - 
Oh I  think so, yes, yes.
- they would treat the environment better wouldn’t they so it would 
have a knock-on effect.
I t ’s dealing with one’s basic selfishness isn’t it, really. One has 
one’s selfishness dealt with then all o f that lot is dealt with 
differently.
(Evangelical Protestant)
In addition, if creation care is seen to be an individualised issue between the 
individual and God, as illustrated by the following extract, the implication is that it is
Moderator:
Dan:
Moderator:
Dan:
Penny:
Dan:
Penny:
Jim:
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probably less likely to receive attention as a collective undertaking for 
congregations:
Glenda: I  think as you learn about God’s world and the more you love God
and you seek to please him, the more you will automatically look 
after it, look after your little patch or I  think it follows on from, from 
believing in God and obeying his word.
(Female, 70s, Evangelical Protestant)
Questions about the extent to which caring for the environment is a secondary issue 
and/or results automatically from other actions such as addressing social 
relationships formed a site for discussion and disagreement about the attention 
churches should give to environmental issues. For example, after Dan’s assertion 
that Christianity and environmentalism “don’t necessarily tie up”, the evangelical 
Protestant group continued:
I  remember visiting an old lady [  ]  and I  remember being 
challenged by her when I  saw the way she dealt with her rubbish [  ]  
and she said I  enjoy trees, I  want my grandchildren to be able to 
enjoy them too. And I  remember feeling absolutely rebuked thinking, 
you know, as a Christian, God has given me this world, God has 
given us the beauty o f creation and I  don’t look after it the way I  
should [  ]  this has got to be part o f my responsibility too and Fm 
not as good as I  should be.
I  don’t disagree with that [ ]  I  don’t disagree with that at all 
because I  mean we recycle stuff and the waste stuff and I  compost 
stuff and all the rest o f it, you know, all that but i ts  part o f looking 
after the planet rather than Christian beliefs.
But I  remember I  mean Eve traditionally had, “ We Plough The 
Fields and Scatter” on Harvest Sundays for years after years and 
they’ve always been the same, rejoicing in the harvest and all that 
but I  remember one, similar to your (Jan’s) experience, someone 
taking the Harvest Sunday to deal with environmental issues and 
being tremendously struck by the need for care in the same way that 
you did with that individual case and Fm still driving a two and a 
half litre.
(Evangelical Protestant)
In this particular case, Jan and Jim both had personal experiences which led them to 
see connections between their Christian faith and their responsibility to care for 
creation. In contrast, Dan saw dealing responsibly with waste as “part o f looking 
after the planet rather than Christian beliefs”.
Jan:
Dan:
Jim:
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3.4.2.2 Social Inequalities and Injustices
There was consensus in the groups about the moral responsibility of Christians to 
care for the less fortunate. This sometimes took on the language of “justice”, for 
example, speaking out on behalf of the disadvantaged, the oppressed, and the 
unfairly treated, and engaging in political action. More generally, there was talk 
about showing love and respect for all people. These principles were given practical 
expression in all the participating churches. Four churches (three of them Roman 
Catholic) had their own fair trade stalls, a number of the groups ran programmes for 
disadvantaged people in the local area, some had direct links with overseas mission, 
and all collected money for charities abroad and/or at home. The differences across 
the groups were whether and how participants linked these principles to their 
thoughts and beliefs about God. The broad Protestant groups tended to stick with 
values and principles, for example:
Andrew: I  think [  ]  it’s treating people right. I  try and, well I  think I  try, I
hope and try and, you know, give people the respect, the trust, that 
I ’d want back in turn, you know [  ].
Marjorie: Well I  think as a Christian you treat everybody in the same manner.
You don’t distinguish between one sort o f person and another, and 
you treat everybody in the same way regardless o f whether they ’re 
good or bad.
(Broad Protestant)
In contrast, evangelical Protestant groups and Roman Catholic groups were more 
likely to link such values to their understandings of God and Jesus. For example, 
participants in three of the four Catholic groups described respecting and caring for 
others as flowing from their understanding of God as father (sic) and creator, and 
therefore of other people as brothers and sisters, the created, made in the image of 
God {imago Dei):
Julia: We ’re all his creation so there’s none o f us better than the other.
We ’re all creatures and he’s creator.
(and later)
Everyone is made in God’s image and likeness and everyone has that 
dignity.
(Female, 50s, Roman Catholic)
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The consensus about the importance of addressing social inequalities and injustices 
can be further emphasised by juxtaposing participants’ stances on these issues with 
their views about environmentalism. For example, participants in the Assemblies of 
God group, who strongly subordinated environmental issues to evangelism, 
nonetheless had a strong sense of the responsibility of Christians to engage injustice 
efforts:
Gavin: Now when you think social injustice issues and stuff like that, we
focused a bit on the environment and stuff but on things like social 
injustice, that when Jesus, the example o f Jesus that he was really 
concerned primarily with not saving people who had everything but 
saving people who were homeless, people who were outcast and 
people who were marginalised, the widows and the orphans he says, 
were the kind of, you know, top two, and so therefore I  think it’s the 
church that i f  there’s someone who’s being marginalised [  ]  then 
the church has to speak out, otherwise we ’re not following the 
example o f Jesus and I  think it’s really good that, you know, things 
like Christian Aid are behind, you know, issues like Make Poverty 
History, but in their way it’s kind o f weird that we didn’t, you know, 
that the church wasn’t, you know, spearheading it right from the 
start.
(Male, 20s, Evangelical Protestant)
3.4.23 Well-Being
A theme common to most groups was the inability of material things to bring 
happiness. Sources of happiness and fulfilment were discussed in evangelical 
Protestant and Roman Catholic groups, but not in the broad Protestant groups. Some 
participants expressed a sense of deep fulfilment from helping others. At the same 
time, altruistic actions were often also experienced as costly, in terms of money and 
time, incomprehension and criticism from others, a lack of affirmation from the very 
people one is helping, burnout, feelings of guilt for failing to meet a standard of 
behaviour, and having to swallow personal principles. For example:
Jan: Recently one o f our mums from parents and toddlers had an
abortion, and she left a text on my phone saying Jan I ’ve had an 
abortion, I  need to talk to somebody. And as much as it is something 
that screams against everything I  believe and feel and would choose, 
the sense ofprivilege o f being there for that girl, you know, and to 
hear her say God will never forgive me and to be in a position o f 
saying the God I  worship will.
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(Female, 40s, Evangelical Protestant)
This sense of fulfilment from altruism was sometimes directly juxtaposed with 
materialistic aims:
Emily: I t ’s what, what car you drive or how much money you earn or what
your house is like, you know, the clothes you wear, that those kind o f 
things bring happiness or, you know, they show that you ’re 
successful. That’s not, that’s not what I  believe, it’s the person 
underneath, it’s how you touch other people. I t ’s the life you try to 
lead, the difference you can bring to people. I t ’s the simple, it’s the 
priceless things, you know, it’s the smile, it’s the helping someone 
and, you know, it’s that kind o f thing is what I  was thinking.
(Female, 20s, Roman Catholic)
There were other ways in which Christian faith brings peace and happiness in a 
society characterised by stress, uncertainty and instability. This ranged from strong 
beliefs in predestination for some evangelical Protestants, to a belief in God’s 
intervention in the situation come what may, through to simply the comfort and 
reassurance that comes from being aware of the presence of a loving, caring God. It 
was often not so much being sure that God would intervene as the certainty of being 
loved that would help one to put career aspirations, the pressures of work, financial 
insecurity and the lure of material goods in their place, and thus help people to re­
establish relationships with others:
Jason: I  think your Christian faith can help enormously on the top one’s on
that list that there, the family breakdown, the family values we talked 
about, pressure on children and parents. I  think, that’s what our 
faith is all about really. I t ’s about trying to give a centring o f our 
lives. And a lot o f these issues are about not being centred in your 
life. [  ]  I t ’s all about how people don’t sense God in their lives, 
they don’t feel centred in their lives, they don ’tfeel loved. And i f  you 
don’t feel loved, then you can’t love others. I  think a lot o f these 
things that are going on, stress and overwork and family breakdown 
really is about a lack o f understanding o f the role o f love in one’s 
life. I  mean, that’s why I  come to church, and that’s why I ’m a 
Christian, to feel centred in that way.
(Male, 40s, Roman Catholic)
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3.4.3 Consumer Behaviours
This section presents participants’ discussions of the three types of consumer 
behaviours with which this thesis is concerned; ecologically conscious consumer 
behaviour, socially conscious consumer behaviour and frugality, and the ways in 
which Christianity is specifically brought to bear on discussions of these practices.
As will be shown, the three types of consumer behaviour overlap. Frugality cuts 
across the pro-environmental and pro-social domains, and is also tied up with 
questions about idolatry.
Participants did not need to be prompted to discuss frugality, as it featured heavily 
when they were asked to describe how they respond in daily life to the problems of 
consumerism that they had raised. In contrast, discussions about ecologically 
conscious and socially conscious consumer behaviour sometimes needed to be 
prompted. Participants also discussed spontaneously a range of other practices. Of 
these, raising children in ways that counter consumerism featured most often, for 
example, by bringing them up with Christian values, resisting pressures to buy things 
for them, helping them to appreciate what they have, and teaching them about the 
undesirability of consumer debt. Two other relatively common practices included 
being involved in voluntary work and/or in church activities, which was discussed in 
four groups, and lobbying government, also discussed in four groups.
3.4.3.1 Ecologically Conscious Consumer Behaviour
Participants’ discussions about ecologically conscious consumer behaviours were 
primarily concerned with recycling and pickup up litter / not littering (almost all 
groups), and personal car use (approximately half the groups). The Christian 
responsibility to care for the environment was described in Section 3.4.2.1. In line 
with this, participants often explicitly voiced a sense of personal obligation to care 
take pro-environmental actions in their daily lives, like Andrew on p.79. However, 
difficulties and external constraints, such as lack of availability, infrastructural 
constraints, financial implications, time pressures and unfavourable family 
circumstances were also typically mentioned:
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Jennifer: I  use a car but then I  take four children to school. [  ]  I f  I  was to
pay for myself and four children every day to get on a bus or even to 
catch a taxi, I'd  actually spend as much money and possibly the 
pollution might be less but then you ’re talking well i f I  paid that 
extra then I'm going to put myself more in debt so I  use the car quite 
often, you know, I  drive the car, fetch children to school, come back, 
I  try not to use it when I  don’t need to, but I  do use the car.
(Female, 40s, Broad Protestant)
Furthermore, attention to the structural issues impinging on people’s environmental 
actions led to wider questions about responsibilities for addressing environmental 
issues, for example, the role of business and government as compared to the role of 
individuals. Some participants conceded candidly that they did not do as much as 
they perhaps could, for example:
Melissa: I  do recycle but I  know that I'm really doing the minimum o f what I
could do, I  feel, you know, lam  aware o f it but yes, there’s still the 
convenience part o f me that wants to get away with just doing the 
minimum that I  can. So yes we put cardboard in the recycling thing 
but then there’s lots o f other things that, you know, we wouldn’t 
bother recycling or there’s other things that we wouldn’t be so 
careful about doing like driving around in the car and so you can 
have an awareness o f it but how much it really affects what I  do is 
the question, so.
(Female, 20s, Evangelical Protestant)
There were also occasional expressions of remorse and guilt for failing to 
individually and collectively live up to the role of Christian steward, as will be 
discussed in Section 3.4.4.1.
3.4.3.2 Socially Conscious Consumer Behaviour
Participants felt that a Christian lifestyle should be one of material generosity 
towards others. Giving to charities and supporting poor people was a Christian 
responsibility, although concerns were sometimes voiced about corruption; whether 
the money reaches the people for whom it’s intended, and also, in one case, whether 
giving to charity makes any real difference in the long run. However, socially 
conscious consumer behaviour is about supporting people through the market rather 
than about charity per se. Most participants, when asked, said that they bought fair 
trade products, at least sometimes. Some said they would like to buy more, but their
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financial situation made it difficult. Only one participant expressed outright 
disagreement with the fair trade movement; a Roman Catholic and senior business 
executive, who viewed fair trade as an unreasonable inflation of prices that “rigs” the 
market and doesn’t really help the poor. On two other occasions, people expressed 
cynicism about an almost myopic focus on products such as tea and coffee, while a 
blind eye is turned to other injustices, for example:
Jason: Fair trade, I  think, is a noble cause, and I  get the impression that it’s
just the tip o f the iceberg really, isn’t it. In fact, sometimes I  wonder 
whether we collectively actually get to feel, ease our embarrassment 
about the situation by buying a little fair trade coffee and tea 
sometimes. I t ’s almost like, you know, it’s almost like some kind o f 
medication to make us feel better, when actually the symptoms are 
still strong.
(Male, 40s, Roman Catholic)
3.4.3.3 Frugal Consumer Behaviour
This section presents participants’ discussions about the limiting of expenditures on 
consumer goods and services (frugality), in relation to three main themes: 
environmental degradation, social justice, and “idolatry”, that is, the positioning of 
possessions above God. In discussing frugal consumption, participants also 
addressed the related issue of earnings. Therefore, participants’ views regarding 
both frugal earnings and frugal consumption are included in this section.
Environment
Issues about the volume of consumption arose explicitly in relation to wastage. For 
Julia, ecological stewardship, social justice and frugality were all linked together:
Julia: Actually we ’re damaging the world that God made and has allowed
us in his graciousness to be stewards of, but we really haven’t got an 
awful lot to be proud o f in that way. So again I  suppose coming back 
to my own life, I  try to be less wasteful, I  know I  don’t always 
succeed because sometimes I  turn on the tap and I  think there are 
people who don’t have a tap to turn on.
(Female, 50s, Roman Catholic)
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For the most part, however, frugality was implicit rather than explicit, for example, 
using the car less obviously results in reduced fuel consumption. There were no 
debates about whether caring for the environment requires consuming “less” or just 
“differently”, in contrast to the sustainable consumption policy debates outlined in 
Section 1.4.1.
Social Justice
Charity giving obviously has implications for personal consumption. For example, 
by tithing, an individual reduces by 10% the income available for her own use. This 
subsection is concerned with participants’ more general views about the extent to 
which the obligation of improving the lot of the poor should influence participants’ 
material circumstances, and in which direction. One participant, who had spent time 
in a Christian community which practised voluntary poverty, spoke about how she 
did not feel justified in having something that others do not:
Sarah: I  mean, I  choose to not just to not just go and buy a new pair o f
jeans, and I  choose to repair my shoes. And I  mean I  will sit for 
hours with a needle and thread and piece o f leather and repair my 
shoes. [  ]  Yes and I  don’t know why, I  think that’s, I  think it’s 
because o f the outrage that I  feel at, you know, I  think since I  was 
very small I ’ve had a feeling that I  don’t have the right to have 
something if  somebody else doesn’t have it, which is a bit o f a 
twisted way o f thinking but...
(Female, 20s, Roman Catholic)
A more common viewpoint was that caring for the poor does not necessitate a 
significant step down in one’s material circumstances:
Elise: I  think you can still live in a consumerist society and have concern
for the wider world. I  don’t think, you know, you are a consumer 
and spend and have more, have quite a lot to spend or that you 
don X you can still think about what goes on and give money or help 
in other ways, buy the fair trade goods.
Cathy: Yes I  don’t think they ’re mutually exclusive.
(Roman Catholic)
Indeed, it was sometimes argued that being able to provide for others could provide a 
justification for being wealthier:
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Alex: I t ’s a difficult balance and you ve got to really work it out in your
own heart, but it is something that we ought to, you know, not detract 
in anything from God, it’s clearly through God that we ’re going to 
attain all these things but we’ve got to push to try and get to the 
position that we can help more people, because i f  you ’re poor, it’s 
very difficult to get much, you know, but i f  you were able to be like 
Bill Gates for instance, the guy gives away so much money and still 
so much money comes rolling in, so you’d want to be in a position 
where you ’re like that, just a philanthropist o f wealth, just handing it 
out.
(Male, 20s, Evangelical Protestant)
The equation of greater wealth with greater generosity was not uncontested, though. 
In another group, a participant brought up the parable of the talents, and described 
the master’s approval of the slaves who multiplied their talents. The discussion then 
continued:
Michael: That’s the opposite o f giving it all away, it’s to make more.
Tim: Well make more, and then you can give more.
Ryan: And then you can give it away afterwards, yes.
(talking together)
Jason: The trouble is we make more and then we don’t give it away.
(Roman Catholic)
Idolatry
The most detailed discussion about frugality surrounded the issue of idolatry. The 
Oxford English Dictionary defines idolatry as “immoderate attachment to or 
veneration for any person or thing; admiration savouring of adoration”. In the 
present case, wealth and possessions are the objects of immoderate attachment or 
veneration. Daly and Cobb (1989) define idolatry as “treating as ultimate or whole 
that which is not ultimate or whole” (p.383). An idolatrous relationship with 
mammon (wealth or riches) thus involves displacing other more important concerns, 
such as relationships with family and friends, responsibilities toward other people, 
non-materialistic sources of fulfilment, and ultimately, as voiced by this participant, 
God:
Jason: The thing that catches us, and we keep working on this is, our
interpretation is, it’s not the riches, it’s the materialism that comes 
with the riches. [  ]  I f  you ’re addicted to wealth, then that’s what
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you want to focus on. And that’s the concern I  think, that it takes 
you away from, you can have one God, Mammon or the true God, so.
(Male, 40s, Roman Catholic)
For one evangelical Protestant group, the extent to which guarding against idolatry 
would require a lifestyle different from one’s peers was contextually sensitive. 
Putting God first may mean having less, but it also may not, it is dependent upon 
God’s will. The point is that there needs to be a preparedness to give it up:
Gavin: Some people at work would think I ’m mad i f  I  don’t take an
opportunity or, you know, really push for a pay rise or something, 
you know, to them, you know, well why wouldn’t you do that, you 
know, and so when a better job comes along with more money, you 
know, obviously you ’re going to take it, aren’t you? I t’s like well, 
you know, maybe not, i f  God doesn’t want me to do it [  ]  You know 
i f  God called me tomorrow and said right, I  want you to go and 
sweep the streets, just be a street sweeper and minister to the 
rubbish, you know, then I  could tell my mates at work I ’m going to 
be a street sweeper and they would think I ’m absolutely crazy, but if  
God wants me to do it then it’s the right thing to do.
(Male, 20s, Evangelical Protestant)
Thus, it is not the wealth or possessions themselves that are at issue, it is misplaced 
desire for wealth and possessions rather than for God. A right relationship with 
material possessions therefore requires putting them in their place, psychologically 
as much as through any material change. Whereas the material issue of poverty 
requires a material response, dealing with the issue of idolatry does not necessarily 
entail behaviour change, as the following demonstrates.
I t ’s sort o f like materialism, like we bought a car and we bought 
quite a nice car compared to what we could have gone for and it’s 
like why did we do that and it’s materialism because we wanted a 
nice car, it wasn’t because it was a better car than another one that 
would have been cheaper so it’s like that’s the mindset that we ’re in 
and so it’s like how, how do we get in that or how do we get out o f it, 
you know, or do we need to get out o f it, I  don’t know [  ]
I  suppose it’s to what extent materialism controls you, because I  
mean we knew like well, we had this amount o f money, we wanted to 
buy a car, we chose that one, or whatever, whereas we didn’t feel we 
had to, I  wouldn’t have said, and we didn’t feel that we would not be 
adequate members o f society i f  we didn’t. And I  think obviously 
materialism is not, well materialism just is, isn’t it, it’s not whether
Ed:
Rebecca:
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you ’re in control o f it or out o f control o f it, it just is, but to be aware 
o f it.
(Evangelical Protestant)
As the example shows, this sort of conceptual response to materialism draws 
implicitly on the symbolic meanings of wealth and possessions. Rebecca legitimates 
her and Ed’s behaviour by denying that they bought the car for (symbolic) reasons of 
conformity or status display. Further, asserting utilitarian rather than symbolic 
values of material goods or money helps to keep them “in perspective”:
James: I  think that for me, it’s trying to remember that items, particularly
money is a tool. So I  always say to the kids, don’t worry about 
money, because it’s just a tool, it’s like a spade to dig in the garden, 
it’s there to do a job. As long as you keep it in perspective, and you 
use it in that way and you don’t try to hoard it or, which is easy with 
four kids and my wife spending it, it’s easier not to hoard the money. 
But I  think that’s really it, it’s knowing what something’s value is.
(Male, 40s, Roman Catholic)
In other cases, the symbolic meanings of possessions were not contested. In the 
quote given on p.91, Gavin recognises the status that is associated with a higher 
paying job, but subordinates it to obedience to God. He does this in order to make a 
hypothetical and hyperbolic point about the “otherness” of Christian faith, and the 
social costs, being viewed as “absolutely crazy”, that might be incurred by 
responding to a calling from God.
This is not to suggest that the participants had a pious disregard for their possessions. 
A common complaint was that people insufficiently value what they own now and 
value too much what they don’t yet have. This was expressed in various ways: in 
consternation at how people (especially young people) take what they have for 
granted, in distaste at the “throwaway society”, in fears about the effects oî “instant 
gratification” on people’s values, and in concern about debt. In response, there was 
a rhetoric of sufficiency and contentment, of trying to be satisfied with what one has 
rather than to want more:
Jennifer: I  think that’s where my faith helps me that I ’ve got those boundaries
and that.
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Moderator: What do you mean by boundaries?
Jennifer: Well just with my spending, I  mean I  could do like what everyone
else does and go out and go completely mad but I  feel as a Christian 
person it’s not responsible for me to do that, to have that debt, not 
just for me but for my children. I  don’t feel that that’s the right way 
to bring a child up, that you should respect that you go to work, you 
earn your money and if  y  ou’ve got the money you pay for what you 
can afford.
(Female, 40s, Broad Protestant)
The Question of Who is Rich
In discussing their relationship with God and with their material possessions, 
participants sometimes drew upon Bible texts about material riches. Central to 
understanding participants’ applications of such texts to their day to day lives is 
whether or not the participants considered themselves to be rich, and therefore 
whether and to what extent they thought the teachings about riches applied to them 
personally. For example, the extracts below are from discussions around Jesus’ 
proclamation that “it is easier for a camel to go through the eye of a needle than for 
someone who is rich to enter the kingdom of God” (Mark 10:25):
Jason: I  mean my wife and I  are always conflicted about this, always, you
know. When we were students and we were clearly not rich, it 
wasn’t a problem. But as you get on in life and you make more 
money, then there’s always the age old concept of, you know, you ’re 
not rich, it’s the group above you that are rich. You ’re still kind o f 
middle income. But, you know, that’s a bit o f a con, and we ’re 
conflicted by it.
(and later)
Michael: You do read about people’s wealth, and you also see very often, the
manifestations o f the other side o f it. Wealth comes at a price, quite 
a harsh price for some people, quite a lot offamous people. So, 
there’s no personal envy on my part there.
(Roman Catholic)
Jason highlights the “ cotz”  that it is always someone else who is rich. Later in the 
same group, Michael appears to repeat this assumption. It is famous people who are 
rich, and the Bible text is interpreted in this light. Jason does not want to be like 
these people, but the text does not apply to him directly.
Summary
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In summary, there was a range of perspectives regarding what addressing the 
problems of consumerism requires in terms of the volume of consumption, the 
polarities of which are represented by the following extracts. The first maintains that 
addressing these problems should not necessarily be incompatible with maintaining 
riches:
Tim: Well I  think the recipe is there for a better world for everybody. I
think the problem is we don’t always know how to cope with that.
We ’re not very good at dealing with that, we haven’t adjusted our 
families to be able to cope with all the new things that are available. 
So the family has broken down. But I  don’t think that’s because o f I  
don 7 know whether it’s because we have all o f this, or because 
we’ve not been able to manage it. [  ]  People can be rich but 
there’s no advice on how you still balance your life and be rich at 
the same time. There should be a way o f doing that.
(Male, 60s, Roman Catholic)
The second advocates a deliberate practice of simplicity:
Joan: I f  a Christian community is about following Christ, then you look at
his lifestyle, which certainly was not embellished with all the 
trapping that we’ve been talking about, even embellished in the 
trappings that would have been in existence in his day and so I  guess 
that i f  we ’re focussing and looking towards his example then we 
ought to be able to reject some o f those, some o f those things that we 
are, that are thrown at us from the advertising and from the media 
and all those sorts o f things, and we ought to be able to say hang on, 
our life is OK without all these things and just be a presence and 
show other people that that is the case, around you.
(Female, 50s, Broad Protestant)
Elements of tension and conflict have been apparent in some of the accounts given in 
this section on lifestyles. Further, discussion group participants were not always 
secure in their understandings of what their faith required of them in relation to 
money and possessions, for example:
Kirsten: The one thing I  still wonder about is, i f  you ’re talking about a high
consumption society, is the whole issue o f materialism. I  sometimes 
feel like I  don’t know that we could even objectively assess the effect 
o f materialism on us. I  feel like that for myself, because it’s so much 
part o f our culture and I  don’t know that really, in the church, we ’re
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that different. [  ]  I  just feel like it in some ways maybe it’s just this 
huge blank thought that in the Western church that, you know, a 
whole issue we don’t really realise the way it affects us.
(Female, 30s, Evangelical Protestant)
3.4.4 Discrepancies, Community Engagement and Social Change
A theme which was not anticipated in the research questions, but which emerged in 
all groups was the idea of discrepancies between what is and what should or could 
be, or of gaps between the real and the ideal. This section explores this theme, and 
then examines how community interactions may support, or alternatively, undermine 
efforts to bridge these gaps and to bring about changes, whether in the lives of 
individuals or in the broader society. The section finishes with a discussion of 
participants’ views about the role of evangelism in bringing about social change.
3.4.4.1 Discrepancies: Gaps between the Real and the Ideal
Sometimes participants talked about discrepancies in their own day to day lives. For 
example, Ed felt that he “fail(s) as a Christian” in his workplace to speak out against 
rhetoric with which he doesn’t agree:
. Ed: You just feel like the odds are stacked against you and the pressure
on you to bend and to compromise is probably bigger now than ever 
before and so to not care so much. I  mean I  work in a place where 
there’s no Christianity or any other faith o f any description and i f  i f  
your MP was based on your workplace, my workplace would have a 
BNP politician. That’s not a nice, it’s not something I ’m proud of, 
there’s a lot o f views mixed up in that which I  find difficult to live 
with on a daily basis for ten, eleven hours a day. I t ’s not, a lot o f it 
not compatible with what I  understand and not a lot I  can stand up 
against by myself and argue with. [  ]  Because o f the situation that 
I ’ve found myself in I  think sometimes maybe Ifa il as a Christian, 
there are times when I  should be speaking up and I  can’t.
(Male, 30, Broad Protestant)
At other times, the discrepancies concerned collectivities rather than individual 
participants, for example a gap between society as it actually is and one’s vision for 
society. Key, though, is that the participant is implicated in and shares responsibility 
for that state of affairs. For example, in the following extract, Cathy says that “we” 
have failed to care for creation:
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Cathy: The whole notion o f the way that the world was created and (God)
thought it was good. [  ]  And I  thought, sorry I  was just going to 
swear then, that we ve mucked it up. You know, we've done such 
terrible things to it. This wonderful creation, you know, each sort o f 
instant it was good, everything about it was good and we'vepolluted 
it and almost ruined it, you know, in some cases, you know, so that 
creatures are extinct and parts o f the world don't function properly 
any more like the rainforest, and it was the first time I'd ever really 
sort of, you know, and I  was almost (gulps), you know, having to 
gulp back a tear really to think what we 'd done.
(Female, 60s, Roman Catholic)
In both of these examples, the feelings of failure, guilt and remorse are grounded in 
very specific situations. Ed’s struggle was in his daily experiences at work. It was 
Cathy’s experience of reading Genesis at an Easter dawn service (not shown) which 
led her to a profound realisation of what humanity is doing to the environment. The 
same pattern was observed for other respondents, such as Jan and Jim on p.82. Both 
came to environmental realisation through specific experiences, in Jan’s case of 
contact with an environmentally committed individual, and in Jim’s case his 
presence at a Harvest Sunday service.
Occasionally, it was interactions between participants that led to clearer expressions 
of discrepancies. In the following example, Malcolm points out the gap between 
consumers’ purchasing behaviours and their awareness of the problems of labour 
exploitation. Ron interrupts him to more strongly own this discrepancy as hypocrisy 
on the part of Christians as well:
Malcolm: At the end o f the day when you buy a pair ofNike trainers for
seventy pound they cost probably six quid to make and some poor 
Filipino woman has been working eighteen hours a day and gets 
paid ten pence an hour and we wear, and we think it's great, I  mean 
seventy pounds, can you think o f that for a second, seventy pounds 
on a pair o f shoes. What would seventy pounds do in Rwanda?
What would seventy pounds do? It would feed a family for months 
and then we go out and buy -  
(talking together)
Ron: We 're hypocritical about this, though, aren't we Malcolm, because
we love a bargain, i f  there are, like some o f the papers now have, 
sort of, there's this garment, you can buy it for four hundred pounds 
or you go down to Joe Soaps and he's got the copy virtually identical 
and his cost twenty-five. So OK, which one are you going to buy?
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Christian or whoever you are, you 're going to go for the twenty-five 
pound one and it sort o f doesn’t bother us about the poor sweatshop 
folks in the Far East.
(Evangelical Protestant)
Furthermore, there were expressions of support and comfort for participants in their 
experience of failure, struggle or inadequacy, for example:
Elise: I  have a neighbour who’s had a lot o f severe mental problems and I
chat to her but she latches on and Eve actually pulled myself away 
and not invited her round and the guilt that goes with that is 
enormous because you feel you shouldn’t do that, you should reach 
out.
Esme: Not necessarily, I  mean maybe it’s a good thing, you've stood with
her for so long but, you know.
Elise: And only in the street, only talking in the street. I've never invited
her in or anything.
Esme: Well, whatever, but maybe she does now need to, you know, step out
for herself a bit.
(Roman Catholic)
It could be argued that Elise and Esme’s interaction actually provides a justification 
for failure. Still, it can also indicate mutual support as people strive to live out their 
values in everyday life, and to come to terms with their limitations.
3.4.4.2 Helplessness and Agency
To try and address discrepancies is a difficult task, as Ed expresses above (p.95). It 
is difficult to speak out as a lone Christian at work, where the “pressure [  ]  to 
bend" is great. In facing such difficulties, there was a dialectic in the groups 
between helplessness to address the problems on the one hand, and agency or the 
ability to bring about change on the other:
Sarah: This is what we 're doing to our world and this isn't what God
planned and I'm complicit in that however much I  don't want to be, I  
am and you have to really, really not want to be complicit in it. But 
even so, your food gets brought to the supermarket in a lorry and 
your fish gets taken out o f the sea in an unsustainable manner and 
the paper that you write on was the Amazon rainforest and, you 
know, it can, it can be very frustrating wanting to be aware and do 
something because what do you do.
Elise: Yes, what does an individual do.
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Sarah: But then you can’t say I  can’t do anything and just not do, and just
do nothing.
Elise: No.
Cathy: I t ’s what you were saying earlier isn’t it, you carry on doing your bit
because that’s all you can do, and, you know, in some other way to 
let the powers that be know that you ’re not happy with the situation 
like we do, don’t we, write to Trade Justice and send our postcards 
to Tony Blair and we do all those things.
(Roman Catholic)
Sarah expresses her frustration at the way in which the products she consumes are 
produced, and her helplessness to influence this. But then she moves the 
conversation to the responsibility nonetheless to do something. Here, Cathy shifts 
the discussion again from individually “doing your bit” to the collective, the things 
that “we do”. In many groups, building community in the church was linked to the 
efforts of individuals and the church community to bring about changes in their own 
lives and in the broader society.
Attacking problems as a group can help people in overcoming feelings of powerless, 
helplessness, and disengagement. Upon being asked what Christians can do about 
the problems associated with high consumption lifestyles, and responding to 
Jennifer’s comment that there is no teaching in the church, Joan replied:
But all, all the time we are asking i f  it’s achievable we ’re failing us 
and Christ, because we should be saying it is achievable. And that’s 
not about setting targets, that’s about saying this is what I  believe 
and yes I  can do it, because we need to be in an, I  can do situation or 
we can do, would be better, a we can do situation and we are ground 
down, I  think, by the negativity o f some things that we hear all the 
time and we just need just to sit round a table like this really and just 
be smiling at each other, but it’s only, it is a drip, drip, drip, drip, 
drip. We mustn’t, you know, we mustn’t aim too high and say we ’re 
going to sort it all because we ’re not.
Not in our lifetime, no.
Yes but you’ve only got to look around you and see pockets o f very 
positive things but because it’s not thrown up at us all the time we 
forget those things.
(Broad Protestant)
By setting manageable and realistic goals, grounded in the local community, one can 
have an influence on others:
Joan:
Jennifer:
Joan:
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Julia: I t ’s not possible to make the whole world all right but i f  somehow or
other we can live out our own vocation in life as well as possible, 
that’s actually a witness to our own little group and then that goes 
further and further and then, you know, I  think sometimes God is not 
confined to the parish. God is actually much greater than the parish 
and God’s people aren’t confined to the parish, they ’re all over the 
place and all needing either a smile or some help or just something 
or other everyday.
(Female, 50s, Roman Catholic)
Julia’s faith in small localised efforts to bring about change, even if those changes 
are not immediately apparent, was expressed across many of the groups. The 
importance of being a part of something greater played a key role in this faith, for 
example:
Jim: You can influence the bit around you, you can do a bit o f social
action over here and influencing politics there, you know, but there 
are very, very strict, severe restrictions on what one can do as an 
individual. But you have a vision that you are connected to a force 
that can do anything, and so it’s important to make the maximum 
contribution in all those areas that you can possibly make.
(Male, 70s, Evangelical Protestant)
3.4.4.3 Evangelism and Social Change
A key difference across the groups, in terms of addressing the problems participants 
had raised regarding consumerism, was the role of evangelism. The Oxford English 
Dictionary defines evangelism as “the preaching or promulgation of the gospel”.
The Christian gospel can be understood in various ways, and it is not the purpose of 
this section to deconstruct the term. The point is that, in some groups (evangelical 
Protestant groups and one of the Roman Catholic groups), a “spiritual” task of 
“making disciples o f all nations’' was distinguished from “witnessing” through 
demonstration of Christian faith and values in practical ways, such as through 
community service. Rebecca’s comments on the Great Commission illustrate this 
understanding of evangelism, and is the meaning of evangelism that is used here (see
p.81).
Related to the importance of evangelism is the assertion that addressing spiritual 
matters should ultimately drive ethical living through individual action, and that
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focusing on any one particular ethical issue rather than first and foremost on one’s 
individual relationship with God would be idolatrous. One participant illustrated this 
with a story about meeting a Campaign for Nuclear Disarmament activist:
Paula: There was, I  think, a couple o f other students and one had got a
Christian CND badge on and all he was talking about was the 
situation with the bomb and that was the most important thing and I  
can remember thinking and I  indicated to him that I  felt that i f  your 
personal relationship with Christ was far more important than 
getting involved in one particular cause, because you know, i f  you 
are, it’s a bit like Glenda said, i f  your relationship with God is right 
then you ’11 be doing the really important things and the things that 
are pleasing to God and although that was a really good cause that 
this chap was getting involved in he hadn’t put Christ first in his life, 
that then everything falls into place after that, and you find that the 
values and the things you should speak out about, you know, are 
more relevant to the world around you as well
(Female, 50s, Evangelical Protestant)
The primacy given to evangelism and to one’s relationship with God is not to 
suggest that witnessing to a different way of living was sidelined. Participants 
across all groups said that was an important task. Among most of the groups who 
addressed evangelism, there were lively discussions and disagreements about the 
importance of evangelism. Some participants asserted that evangelism was more 
important than witnessing, others that evangelism and witnessing go together, and 
still others that witnessing is itself evangelism, as demonstrated in the following
Do you think that churches could be doing or should be doing more 
about some o f these things (disadvantages o f consumerism)?
I  personally do. Because Jehovah’s Witnesses [  ]  go out preaching, 
they actually knock on people’s doors and they try to convert people. 
I ’m not saying that’s what the Catholic Church should do, but I  think 
the Catholic Church should be a hell o f a lot more proactive than it 
actually is [  ]  I  can’t see (our) church actually going out into the 
community and like telling them what we believe [  ]
I ’m not sure that its our place to, like to go around, well these are 
our beliefs, we believe it’s right and you should, that’s what the 
Jehovah’s Witnesses are doing, you know, I  don’t think it’s our place 
to do that.
But I  reckon it is, because Jesus said go out and preach to the 
nations, and I  think based on that. I  mean, obviously, he also said, i f
discussion:
Moderator:
Neil:
Ivan:
Neil:
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the people don’t want to listen, don’t ram it down their throats. But I  
think the message, that message, go out and preach to the nations, 
has as much relevance today as it did then.
William: Yes, but that doesn’t necessarily just mean, go out now and stand on
a street corner and shout —
[ ]
Ivan: No, I  mean, I  think Father Ben (parish priest) or somebody said that
the best way to do was basically to live your life as best you could, 
you know, being the best Christian you could, be the best Catholic 
you could, and people will know because your life affects the people 
you know.
William: Exactly.
Ivan: So that’s the best way to do it.
Matt: And also, explain yourself when people ask you and just say look,
this is why Eve done it, like fair trade.
(Roman Catholic)
For other groups, while evangelism in the sense above was not discussed, there was
antipathy towards “preaching” or moral exhortation:
Moderator: And are there things that you think that churches should be doing
more to kind o f try and deal with the problems, these lifestyle issues 
that we have problems with now?
Chris: Well that’s a debatable thing, because you ’re going to start
alienating people i f  you try to show them the way they should be 
living.
Marjorie: Well, I  think you can show people by your own example how you
live. What you can’t do is tell them what to do.
Andrew: Yes, I  think the Church has actually damaged its reputation, I  think,
by speaking out on issues o f sexuality because it’s been perceived as 
being very intolerant, very rigid. And I  think the danger is when the 
Church speaks out is that, I  think it doesn’t need to speak out, I  think 
what Marjorie’s saying is it needs to demonstrate rather than 
lecture.
(Broad Protestant)
Participants in this group emphasised leading by example rather than preaching. 
Elsewhere they espoused flexibility to different points of view on social issues. At 
the same time, however, some participants in the group advocated more teaching of 
Christianity in schools, and a clearer stance on moral issues, helping to teach people 
right from wrong. Thus, positions on the issue of preaching and evangelism with 
respect to bringing about social change were not necessarily coherent or uncontested.
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3.4.5 Supplementary Questionnaire Results
The results of the supplementary questionnaire are contained in the present section. 
Descriptive statistics are first presented, along with differences between means. 
Correlations between the attitudinal variables (consumerism, social concerns) and 
the religiousness variables then follow. Except where noted, the sample size for all 
analyses is n = 58, which is one less than the number of discussion group 
participants. One participant was partially sighted and was therefore unable to 
complete the questionnaire.
3.4.5.1 Variable Descriptions 
Religiousness Scales
As described in Section 3.3.2.2, four dimensions of religiousness were included in 
the questionnaire. Liberal/conservative Christian views (Inventory of Religious 
Belief, IRB), and dispositional religiousness (Duke Religion Index, DRI) were pre­
existing scales. The IRB was constructed by taking an average of the component 
items. Thus, scale scores could range from a minimum of 1 to a maximum of 5. For 
the DRI, a three item scale is constructed using the intrinsic religiousness items, and 
the two behaviour items are kept separate (Hill, 1999). However, as a single 
measure of dispositional religiousness was desired in the present case, all five items 
were included in the one scale, with the behaviour items normalised to the same 
metric as the intrinsic religiousness items. Thus, DRI scale scores could also range 
from a minimum of 1 to a maximum of 5. The scale reliability was the same with 
and without the two behaviour items. The descriptive statistics for the two scales are 
given in Table 3-4. The scales exhibited acceptable reliability (a = 0.90 and 0.80 for 
DRI and IRB respectively), and were highly correlated (r = 0.75; pO.001). As 
Table 3-4 also indicates, there were differences between traditions with respect to 
religiousness. The IRB distinguished clearly between evangelical and broad 
Protestants, with evangelicals holding more conservative religious beliefs. The mean 
of the IRB was similar for the broad Protestants and Roman Catholics, however the 
variation in scores was greater for the latter. Similarly, broad Protestants and Roman 
Catholics had similar scores on the DRI, and evangelical Protestants scored more 
highly.
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Table 3-4: Descriptive Statistics for Religiousness Scales
Whole Sample Broad Evangelical Roman Catholics
Protestants Protestants
No. Items Reliability Mean St Dev Mean St Dev Mean St Dev Mean St Dev
Inventory of Religious Belief 15 0.90 4.0 0.7 3.5 0.3 4.5 0.3 3.7 0.5
Duke Religion Index 5 0.80 4.3 0.7 4.0 0.4 4.7 0.5 4.1 0.4
Reliability analysis was conducted for the this-worldly/other-worldly and 
individualism/communalism questions. However, reliabilities were low (a = 0.44 
for this-worldly/other worldly, and a = 0.24 for individualism/communalism). An 
exploratory factor analysis (principal component analysis with oblique rotation) was 
then attempted on the items intended for the two scales. However, no acceptable 
solution was found. The scree plot did not suggest the presence of any clear factors. 
When three components were specified (using the parallel approach as the criteria 
for the number of factors), subsequent reliability analysis did not result in scales with 
satisfactory reliability. Therefore, the attempt to derive this-worldly/other-worldly 
and individualism/communalism scales was not pursued further. Nonetheless, the 
descriptive statistics of the individual items are presented (Table 3-5), because they 
indicate a variety of views about how the spiritual or other-worldly should relate to 
the material world. Scores are reversed, such that a higher score corresponds to 
stronger agreement with the statements.
Table 3-5: Descriptive Statistics for This-Wordly/Other-Wordly and 
Individualism/Communalism Items
Item Mean St Dev
The true Christian’s loyalties must be to the spiritual part of people, not to the bodily part. 3.0 1.3
Spiritual, and not worldly, affairs in human life should be the concern of the Christian. 2.51 1.1
The Christian should work for justice in society. 4.4 0.6
A good Christian should be as concerned about personal and social ethics as about his or her own
spiritual growth. 4.22 0.8
For the Christian, relationships with other people should be at least as important as his or her relationship
to God. 3.5 1.3
It is the correct relationship to God and not good works in society which should be the foremost concern
of the Christian. 3.5' 1.2
Churches should concentrate on individual morality rather than on social or political action. 2.82 1.0
Churches should not be afraid to respond collectively to societal problems, rather than leaving it all up to
individual conscience. 4.2 0.6
The only way to change society is to change individual hearts. 4.2 0.8
If enough people were converted to Christianity, then social ills would disappear. 3.2 1.3
Churches should work for justice in society. 4.3 0.6
1 n=57, 2 n=56
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Participants agreed that Christians and churches should work for justice in society 
and should be concerned about ethical issues. In contrast, responses to statements 
that directly juxtaposed spiritual concerns and social concerns, such as “it is the 
correct relationship to God and not good works in society which should be the 
foremost concern of the Christian”, and “if enough people were converted to 
Christianity, then social ills would disappear” were much more variable. The 
variance of these latter items was four to five times that of the former.
Consumerism and Materialism Questions
As Table 3-6 indicates, participants strongly agreed that society is too materialistic, 
greedy and selfish. Again, scores are reversed, such that a higher score corresponds 
to stronger agreement with the statements. Participants were more ambivalent about 
their own material circumstances, as indicated by the lower mean scores in the lower 
two lines of the table. There was also greater variance in participants’ views 
regarding their material circumstances, as compared to their assessment of 
materialism in society.
The acquisition centrality subscale of the MVS exhibited poor reliability, a  = 0.25 
and a  = 0.13 for the original subscale (Richins and Dawson, 1992) and modified 
subscale (without two of the original items, Richins, 2004) respectively. There were 
only five significant correlations between the seven items, and one of them was in 
the wrong direction. “I try to keep my life simple, as far as possessions are 
concerned” correlated positively with “buying things gives me a lot of pleasure”. 
Because of the poor reliability, the MVS was excluded from further analysis in 
Study 1.
Table 3-6: Descriptive Statistics for Consumerism Questions
Item Mean St Dev
British society today is too materialistic 4.4 0.8
There is too much greed and selfishness in our society 4.4 0.7
I cannot afford to buy everything I really need1 2.3 1.1
I spend nearly all of my money on the basic necessities of life1 2.7 1.1
1 n=57
Social Concerns and the Role of Churches
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Table 3-7 shows participants ratings (with scores reversed) of their personal concern 
(labelled “own concern”), and their rating of how concerned they thought churches 
should be (labelled “church concern”) about the nine social issues listed in the 
questionnaire. While the nine concerns were all rated highly, the Friedman test 
yielded significant differences between them (^  = 28.0; df = 8; p<0.01, and x2 = 
107.4; df = 8; p<0.01 for own concern and church concern respectively). Table 3-7 
indicates that participants were particularly concerned about issues of family 
breakdown and poverty, and least concerned about loss of a sense of community, 
environmental damage and terrorism. With the exception of environmental damage, 
greed and selfishness, and terrorism, participants’ ratings of church concern were 
higher than their ratings of own concern (p<0.05).
Table 3-7: Participants’ and Churches’ Degree of Concern about Nine Social
Issues
Social Issue
Own Concern1 Church Concern2
Mean St Dev Mean St Dev
family breakdown 4.3 0.9 4.6 0.5
poverty 4.3 0.8 4.5 0.7
prejudice & discrimination 4.1 0.9 4.4 0.7
spiritual decline3 4.1 1.0 4.3 0.8
greed & selfishness 4.0 0.9 4.3 0.8
crime 4.0 0.9 4.3 0.7
loss of sense of community 3.9 0.9 3.8 0.9
environmental damage 3.8 0.9 3.7 0.9
terrorism 3.7 1.1 3.5 1.1
1 Participants' rating o f their concern
2 Participants' rating o f how concerned they thought churches should be
3 n=56 for church concern only
Table 3-8 shows participants’ ratings (with scores reversed) of the importance of six 
activities in their own congregation (“actual importance”), and their ratings of how 
important each activity should be in congregations in general (“desired importance”) 
The Friedman test yielded significant differences between the importance of the six 
activities (x2 = 54.5; df = 5; pO.Ol, and x2 = 64.5; df = 8; pO.Ol for actual 
importance and desired importance respectively). Participants viewed serving the 
needy in the surrounding community, serving the congregation’s needs, and 
providing aid and assistance to poor countries as important priorities for 
congregations. Addressing environmental issues and providing civic services were 
least important. Participants indicated that activities of serving the needs of the
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congregation, evangelism and addressing environmental issues should be more 
important in the lives of congregations in general than they were in their own 
congregation (p<0.05).
Table 3-8: The Importance of Six Activities in Congregations
Activity
Actual Importance1 Desired Importance2
Mean St Dev Mean St Dev
serving needy in community 4.3 0.7 4.4 0.6
serving congregation's needs 4.1 0.6 4.3 0.6
aid to poor countries 4.1 0.8 4.3 0.7
evangelism3 4.0 0.8 4.2 0.8
civic services4 3.6 0.9 3.7 0.9
addressing environmental issues 3.4 1.1 3.6 0.8
1 Participants' assessment of the importance o f the activity in their congregation
2 Participants' assessment o f how important the activity should be in congregations in general
3 n=57 for desired importance only
4 n=57 for actual importance only
SA.5.2 Religiousness Correlates o f Consumerism and Social Concern Variables
Spearman rank correlations between religiousness and the consumerism items, given 
in Table 3-9, tentatively suggest that people with more conservative religious beliefs 
and those who are dispositionally more religious are more likely to view society as 
greedy and selfish, and are less likely to consider that they cannot afford to buy 
everything they need.
Table 3-9: Spearman Correlations between Religiousness and Consumerism
Questions
Item
Index o f Religious 
Belief
Duke Religion 
Index
British society today is too materialistic 0.07 0.07
There is too much greed and selfishness in our society 0.24 # 0.16
I cannot afford to buy everything I really need -0.25 # -0.27 *
I spend nearly all of my money on the basic necessities of life -0.04 -0.07
# p<0.10, * p<0.05 (2-tailed).
The correlations between religiousness and the social concerns (Table 3-10) and the 
church activities (Table 3-11) indicate that participants with more conservative 
religious beliefs were less concerned about environmental damage (r = -0.41; 
p<0.01), thought that churches should be less concerned (although the correlation 
was just outside of significance, r = -0.26; p=0.05), and that congregations should 
not focus their efforts on addressing environmental issues (r = -0.40; pO.Ol). There
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were statistically significant differences between the views of liberal and 
conservative Christians about the priorities of churches as regards overseas aid (r = - 
0.33 and -0.26; p<0.05 for actual importance and desired importance respectively), 
but not regarding serving the needy in the surrounding community (r = -0.02 and - 
0.10; p>0.05, for actual importance and desired importance respectively), and not in 
their personal concern and how concerned they thought churches should be about 
poverty (r = -0.23 and -0.15; p>0.05, respectively).
Table 3-10: Pearson Correlations Between Religiousness and Social Concerns
Index of Religious Belief Duke Religion Index1
Own Concern
Church
Concern Own Concern
Church
Concern
family breakdown 0.30 * 0.20 0.30 * 0.04
poverty -0.23 # -0.15 -0.33 * -0.31 *
prejudice and discrimination -0.36 ** -0.14 -0.35 ** -0.23 #
spiritual decline2 0.44 *** 0.46 *** 0.30 * 0.27 *
greed & selfishness -0.06 0.00 -0.05 0.03
crime -0.04 0.08 -0.26 * 0.10
loss of sense of community -0.08 0.06 -0.15 -0.09
environmental damage -0.41 ** -0.26 # -0.36 ** -0.28 *
terrorism -0.23 # -0.13
#o
-0.10
1 Logaiytimtic transformation
2 n=56 for church concern only
# p<0.10, * p<0.05, ** p<0.01, *** p<0.001 (2-tailed).
Table 3-11: Pearson Correlations Between Religiousness and Church Activities
Index o f Religious Belief Duke Religion Index1
Actual
Importance
Desired
Importance
Actual
Importance
Desired
Importance
serving needy in community 
serving congregation's needs 
overseas aid 
evangelism2 
civic services3
addressing environmental issues
-0.02 
0.32 * 
-0.33 * 
0.52 *** 
-0.31 * 
-0.26 #
-0.10 
0.24 # 
-0.26 * 
0.52 *** 
-0.18 
-0.40 **
-0.12 
0.30 * 
-0.29 * 
0.49 *** 
-0.23 # 
-0.23 #
-0.11 
0.27 * 
-0.27 * 
0.62 *** 
-0.12 
-0.36 **
1 Logarythmic transformation
2 n=57 for desired importance only
3 n=57 for actual importance only
# p<0.10, * p<0.05, ** p<0.01, *** p<0.001 (2-tailed).
The most marked differences between liberal and conservative Christians concerned 
spiritual decline and evangelism, with more conservative Christians lending greater 
priority to evangelism as a church activity (r = 0.52; pO.001), and expressing a 
greater degree of concern about spiritual decline (r = 0.44 and 0.46; pO.001 for own
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concern and church concern respectively). Similar results were observed for the 
DRI, as expected given its strong correlation with the IRB.
3.5 Discussion
This exploratory study has been concerned with churchgoers’ discussions about 
consumerism and sustainable consumer behaviours, and particularly with the ways in 
which they explicitly draw on their Christian faith. This section is a synthesis and 
discussion of the qualitative and quantitative findings for the three research 
questions. The additional findings concerning discrepancies, community 
engagement and social change are also presented. An evaluation of the methodology 
is then given, followed by issues for further investigation in this thesis.
3.5.1 Understandings of Consumerism (Research Question la)
The discussion group participants understood the rise of consumerism as a part of a 
raft of changes in the overlapping spheres of family, work, education, community 
and politics. The churchgoers’ descriptions of these changes parallel Lunt and 
Livingstone’s (1992) focus group research findings of a dialectic between 
“progressive” and “regressive” discourses of consumerism. The characteristics of 
these discourses are illustrated in the present study by the content analysis of 
participants’ discussions about the advantages and disadvantages of consumerism, as 
contained in Table 3-3. The progressive discourse is an optimistic vision of social 
change which emphasises the advantages associated with the rise of mass 
consumption, such as technological and medical progress, increased ease and 
convenience of living, greater access to education, and employment. The regressive 
discourse is an “apocalyptic vision” of “the move from a golden age to a loss of 
values” (Lunt and Livingstone, 1992, p. 130), characterised by family breakdown, 
greed, consumer debt, competitive relationships, and loss of community. That the 
progressive and regressive discourses of consumerism formed a dialectic, not only 
between respondents but within individual accounts, is demonstrated by Ron’s 
juxtaposition of improving living standards with the erosion of values (p.77).
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In their discussions about the advantages and disadvantages and overall evaluations 
of consumerism, it was their everyday, close to home experiences that participants 
mentioned most often. Well-being factors, particularly the advantages of comfort 
and convenience, health improvements and opportunities for travel, as well as the 
disadvantages of family pressures, debt, unhappiness and stress, were particularly 
prominent (Table 3-3). In contrast, social justice and ecological critiques, which 
concern issues that are typically physically and psychologically further removed 
from everyday experience, did occur, but less often. This is not to suggest that 
people were not concerned about these issues, particularly poverty, but merely that 
they were not approached so directly through discussions of consumerism. For 
example, in the supplementary questionnaire, participants rated “poverty” and 
“family breakdown” as the issues about which they were most concerned (Table 
3-7), but they did not bring up issues of poverty as often as family problems in their 
discussions about consumerism and its disadvantages (Table 3-3). It is unsurprising 
that poverty in the UK was rarely mentioned (two groups only), given participants’ 
attention to the many improvements in living standards. While environmental issues 
and poverty/social injustices in poor countries were mentioned spontaneously in half 
the groups (Table 3-3), environmental damage was an issue of lesser concern for 
participants according to their questionnaire responses (Table 3-7). Nonetheless, the 
discussion groups evidenced considerable resources upon which churchgoers may 
draw in registering and addressing ecological critiques of consumerism, as well as 
social justice and well-being critiques, as will now be discussed.
3.5.2 Relationships between Christianity and the Consumerism Critiques 
(Research Question lb)
In participants’ discussions about the relationships between Christian faith and 
ecological and social justice issues, injunctive norms featured strongly. Christian 
environmental stewardship, that is, the responsibility to care for the world that God 
has created and entrusted to human care as described in the Genesis creation 
narratives, was present across the groups. In addition, there were some expressions 
of deep remorse for humanity’s failure as stewards (e.g. as voiced by Cathy on p.96). 
This suggests that environmental stewardship could potentially provide a strong 
moral underpinning for addressing environmental problems. However, the
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qualitative and quantitative data indicate that overall, environmental issues were of 
secondary importance for the participants. In the supplementary questionnaire, 
participants reported lower levels of concern about the environment as compared to 
issues such as family breakdown and poverty (Table 3-7). Likewise, addressing 
environmental issues was considered to be a relatively a low priority for churches 
(Table 3-8), which also matched the qualitative data inasmuch as participants said 
that addressing environmental issues was not a specific focus for their church. In the 
group discussions, when participants juxtaposed environmental issues with other 
priorities such as evangelism and social relationships, the environment came off 
second best, particularly in the more religiously conservative groups. Additionally, 
in agreement with previous survey studies (e.g. Boyd, 1999, Gardner and Stem,
2002, Klineberg et al., 1998, Tarakeshwar et al., 2001), the supplementary 
questionnaire yielded negative correlations between conservative religious belief and 
the environmental items. The qualitative data suggest several further reasons for the 
gap between the participants’ professions to an environmental stewardship ethic, and 
the actual priority they accorded to addressing environmental issues. These are the 
designation of causes of environmental damage to social relationships, the assertion 
that addressing one’s relationship with God and/or relationships with other people 
would automatically lead to caring for the environment, and the individualisation of 
responses to environmental issues.
There is an important caveat to these findings for environmental concern. The 
discussion groups study took place in the first half of 2005. Since that time, climate 
change has gained increasing prominence in public (and perhaps also church) 
discourses. For example, the last few years have seen the launch of the Stop Climate 
Chaos coalition in which various Christian organisations are represented, the advent 
of annual international climate change marches, high profile speeches by church 
leaders on climate change, and the release of major governmental and 
intergovernmental reports such as the Stem Review (Stem, 2006) and the latest 
IPCC report (IPCC, 2007). It is possible that this acceleration has also been 
accompanied by attitudinal change.
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In contrast to environmental issues, addressing poverty, social disadvantage and 
injustice both in the UK and abroad were seen to be especially important moral 
responsibilities for Christians. This is evidenced by the qualitative data, such as 
participants’ discussions of the importance of justice, love and respect for all people 
(Section 3.4.1.2), and by the questionnaire results, namely participants’ ratings of 
their concern about poverty (Table 3-7) and the importance of aid and community 
service as church activities (Table 3-8). All churches were involved in some sort of 
practical action in this regard, whether simply charity giving or running programs for 
disadvantaged people in the local area. This activity is in line with Cloke et al.’s (in 
press) suggestion of a rejuvenation of faith-based social action in service of the local 
and the global community in many parts of the church, both in new and in more 
orthodox church communities. Additionally, the attitudinal results match Gill’s 
(1999) findings regarding churchgoers’ attitudes towards poverty and charity. As he 
states, “churchgoers are part of a culture which presents the needs of the poor and 
suffering in many different ways... people gathering regularly for Christian worship 
today are sensitised from many different directions about the poor overseas. It 
would, perhaps, be surprising if they were not influenced by this” (p.191). While 
there were differences between liberal and conservative Christians about the priority 
of providing aid and assistance for poor countries (Table 3-8), there were no other 
statistically significant differences regarding questions about poverty and neediness, 
suggesting that addressing these issues may be more normative across traditions than 
addressing environmental degradation. In the discussions, participants were less 
likely to subordinate social justice efforts to evangelism than environmental 
activities.
Participants in the evangelical Protestant and Roman Catholic groups talked about 
what it is that brings happiness and meaning in this life (often in contrast with 
consumerism), such as focusing on “God’s glory”, “doing the right thing”, or 
“helping someone”. There was also another way in which Christian faith related to 
well-being; the calmness, surety of purpose and self-esteem that comes with a belief 
in and a relationship with a loving, personal God was one of the main ways in which 
participants distinguished themselves from non-Christians. The broad Protestants 
tended not to speak directly about issues of fulfilment, nor explicitly about God or
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Jesus. Relationships between religion and well-being are complex, depending on 
factors such as religious orientation, the individuals involved, and the particular 
situation and social context under consideration (Pargament 2002). Nonetheless, the 
discussion group participants’ comments align with empirical findings which suggest 
that feelings of closeness to God and the “existential certainty” that this affords 
account in part for the positive relationship typically found between well-being and 
religiousness (Argyle, 1999, as cited in Miller and Kelley, 2005, p.464). In these 
understandings of happiness and meaning in life, churchgoers have strong resources 
upon which to draw in contesting promises of happiness through consumerism.
3.5.3 Consumer Behaviours (Research Question 1c)
The ecologically conscious consumer behaviours that participants focused on were 
primarily recycling, and to a lesser extent, driving less. Participants typically 
discussed constraints on their behaviour, such as cost, time, availability of 
alternatives and family circumstances, as reported in other sustainable consumption 
focus group studies (e.g. Hobson, 2001b, Holdsworth, 2003). However, they also 
talked about their sense of responsibility to care for the environment, in line with the 
extensive research that notes the role of personal norm as a motivation for pro- 
environmental behaviour (Vining and Ebreo, 2002). Indeed, several participants 
related their experience of a sudden and profound realisation of personal 
responsibility as Christians to protect the environment, for example, Jan (p.82), Jim 
(p.82) and Cathy (p.96).
Regarding socially conscious consumer behaviour, purchasing fair trade products 
was supported by most participants. However, in a context where churches are 
increasingly taking up the banner of fair trade (Cloke et al., in press), it is important 
to stress that fair trade was not universally viewed by the participants as altruistic 
and effective in supporting the poor. For example, Jason viewed fair trade as a 
means to “collectively [  ]  ease our embarrassment [  ]  when actually the symptoms 
are still strong” (p.88). Other ways of addressing issues of poverty and social 
disadvantage outside consumption were common, such as giving to charities, 
running schemes in the local community for needy people, and lobbying 
governments.
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It was participants’ discussions about the amount of consumption (which were 
therefore relevant to the practice of frugality) that were the most complex. 
Participants grappled with moral questions concerning approaches to wealth and 
possessions in the light of concerns about poverty/social justice and idolatry, 
positioning themselves in various ways in relation to the issue of “how much?”. 
While distinct, poverty and idolatry themes also overlap, inasmuch as obedience to 
God also requires one to respond to poverty. The ways in which these themes were 
discussed align with the theological approaches to wealth and possessions delineated 
by Powley (2003). Some participants said that wealth in and of itself is not a 
problem, provided people can be helped to manage it so that it does not become a top 
priority and controlling factor in their life, and they are generous to the poor. This 
approach to wealth and possessions echoes lordship theology, wherein 
problematisations of wealth and possessions primarily concern how they feature in 
an individual’s priorities (Powley, 2003). Perhaps earning more is even justified, 
and indeed essential to improve the lot of less fortunate others. Others expressed, in 
accordance with contentment theology (Powley, 2003), an ideal of sufficiency and 
contentment, and an attempt to lead a more materially simple life. Occasionally, 
participants expressed a sense of obligation to drastically curtail their consumption in 
solidarity with the poor, and a sense of unease and guilt about failing to live up to 
Jesus’ call to “go, sell what you own, and give the money to the poor” (Mark 10:21).
The supplementary questionnaire responses suggest that by the end of the 
discussions, the churchgoers had reached a lower assessment of what constitutes 
material necessity than reported in the public at large. 14% of participants indicated 
that they couldn’t afford to buy everything they really need. In contrast, in a recent 
nationally representative survey (Hamilton, 2003b), 61% of the total sample and 
46% of households in the highest income bracket (£35,000 plus) answered similarly. 
23% of the participants in the present study agreed that they spend nearly all of their 
money on the basic necessities of life. In the national survey, 57% of the total 
sample and 28% of people with incomes over £35,000 agreed. The extent to which 
the differences between the participants and the public were due to the influence of 
the discussion groups is not known. As Wilson, Kraft and Dunn (1989, as cited in 
Maio and Olson, 1998, p.296) have demonstrated, interrogating an attitude causes
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the attitude to change, if it lacks prior cognitive support. Nonetheless, it is possible 
that religious people’s relatively low personal materialism, as evidenced in the 
literature (Burroughs and Rindfleisch, 2002, Evrard and Boff, 1998, Flouri, 1999, La 
Barbera and Gurhan, 1997), is also carried through to their assessment of their 
material circumstances.
In a society that is both materialistic and produces large amounts of waste. Cooper 
(2002) advocates a Christian response that embodies a “paradox of attachment”, a 
“sense of attachment to material artefacts so that people take good care of 
possessions that meet genuine need, while at the same time encouraging detachment 
from the materialistic culture so that they focus instead on their ‘treasure in heaven’” 
(p. 13). These contrasting themes were present, to some extent, in participants’ 
accounts. Participants decried wastefulness, instant gratification, and indebtedness, 
and advocated satisfaction and contentment with what one has (Section 3.4.3.3). The 
failure of the materialism subscale may also reflect such a paradox. The positive 
correlation between “I try to keep my life simple, as far as possessions are 
concerned” and “buying things gives me a lot of pleasure” suggests that enjoying 
consumption and living simply were not opposed for the participants. Again, at 
issue is whether this result is an artefact of the discussion group context, or whether 
the materialism scale is problematic for churchgoers in general.
3.5.4 Discrepancies, Community Engagement and Social Change
There were examples in all groups of people struggling with discrepancies between 
the real and the ideal. Sometimes there were discrepancies in individuals’ own 
behaviour, for example, failing to meet up to one’s personal sense of responsibility 
to be a Christian at work (Ed, p.95). At other times, discrepancies involved 
collectivities, for example, humanity’s failure to steward the environment, and 
implication of the individual in that failure (Cathy, p.96). The collective cases thus 
reflect a confluence of the failure to fulfil both injunctive and personal normative 
expectations.
Discrepancies can play an important role in motivating behaviour change. 
Inconsistency theories propose that awareness of discrepancies in beliefs and/or
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actions results in emotional outcomes (various types of discomfort), and 
motivational outcomes (in that people are motivated to reduce the feelings of 
discomfort associated with the discrepancy). Guilt is one emotion that is associated 
with the experience of discrepancies (Higgins, 1987), arising from failures in self- 
control and virtuous behaviour, and from interpersonal transgression, particularly 
concerning close others (Geyer and Baumeister, 2005, p.427). Guilt tends to 
motivate reparative action and a resolution not to do the same thing again 
(Baumeister, Stillwell and Heatherton, 1994). Further, Lewis (1971, as cited in 
Tangney, Miller, Flicker and Barlow, 1996, p. 1257) describes guilt as a separate 
emotion from shame. Whereas shame is about the self, and leads to feelings of 
worthless and powerlessness and motivates concealment and escape, guilt is about 
the thing done; while the self is implicated, it is not the central focus. Thus, while 
experiencing guilt is unpleasant for the individual concerned, and may sometimes 
reach pathological proportions (Baumeister et al., 1994, p.262), guilt is also a pro­
social emotion which restores relationships and benefits society (Geyer and 
Baumeister, 2005, p.429). Indeed, Geyer and Baumeister (2005) assert that “the 
desire to avoid guilt may be one of the most powerful motivations for moral 
behaviour” (p.427). Given its association with personal norms, guilt has been 
demonstrated to be a strong predictor of pro-environmental behaviour (Kals and 
Maes, 2002).
Various approaches in the literature employ inconsistency theories, or aspects 
thereof, to explain and/or bring about shifts in behaviour. Indeed, the notion that 
humans strive to maintain consistency between their cognitions is one of the 
foundations of research on attitudes and behaviours (Manstead, 1996). Aronson 
(1992) conducted an experiment which used cognitive dissonance theory (Festinger, 
1957) to bring actions into line with professed environmental values. People who 
were made cognizant of their water usage behaviours and who signed a flyer 
encouraging others to save water took shorter showers than those who didn’t 
(Aronson, 1992). In another approach, Dahlstrand and Biel (1997) outline the stages 
of habit change, namely, awareness of the need to change, consideration of 
alternatives, evaluating of the new behaviour, and habitualisation of the new 
practice. Jackson (2005b, p.l 15) has pointed to the similarities between this model
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and Spaargaren and van Vliet’s (2000) discursive model of behaviour change. As 
discussed in Section 2.2.2, changing everyday consumption behaviours requires 
them to be brought out of the habitualised and unquestioned consciousness of the 
everyday into discursive consciousness, where they can be discussed in terms of 
their consequences and their alternatives. “People need to possess contrary themes if 
they are to think and argue” (Billig, Condor, Edwards, Gane, Middleton and Radley, 
1988, p.9), and thinking and arguing is necessary for any deliberative course of 
action. These examples all suggest that if people become aware of and concerned 
about inconsistencies in what they say, think and do, then there is the potential for 
them to change their behaviour in a more sustainable direction.
However, the measure taken to reduce a discrepancy is predicted to be the one 
requiring the least effort and producing the greatest effect (Festinger, 1957), and this 
may not be a behavioural change. Dismissing the seriousness of a problem and 
one’s individual contribution to it might be much easier and more comfortable than 
changing one’s behaviour (Jager, 2004, p.67), hence the prevalence of individual and 
collective denial about the seriousness of the threat of climate change (Marshall, 
2005). Denial serves as a psychological defence mechanism that “protect(s) us from 
the suffering that might ensue if we accept unpalatable truths” (Stedeford, 2006). In 
the case of climate change, denial protects people from the potential difficulties 
involved in making individual and collective changes to reduce carbon emissions, as 
well as from anxiety and even terror that may result from a full comprehension of the 
predicted impacts of unabated climate change (Stedeford, 2006). Nevertheless, 
given the work of researchers such as Aronson (1992) and Dahlstrand and Biel 
(1997) referred to above, further examination of discrepancies as motivations for 
consumer behaviour is worthwhile, in terms of awareness of discrepancies in 
behaviour, whether these discrepancies are subjectively important, and whether they 
result in emotional discomfort.
It is perhaps unsurprising that discussion group participants expressed their sense of 
responsibility, guilt and remorse for personal and collective failure. Guilt is an 
emotion of which “religion continues to make good use” (Geyer and Baumeister, 
2005, p.430), particularly Catholicism (Sheldon, 2006), in several ways. Firstly,
116
Chapter 3
religious beliefs often emphasise the moral accountability of the individual. 
Expressions of moral accountability were common throughout the groups, as 
demonstrated throughout the presentation and discussion of the results. Secondly, 
religious groups tend to reinforce this accountability through monitoring, and 
perhaps also rewarding and punishing, their members’ behaviour. There were 
occasional examples of participants monitoring each other (Geyer and Baumeister, 
2005, p.428), drawing attention to such failings, as illustrated by the interaction 
between Malcolm and Ron (p.96), but also supporting each other in the case of Esme 
and Elise (p.97). Thirdly, for many Christians, God represents additional person 
who is ever-present and against whom one might commit transgressions (Geyer and 
Baumeister, 2005, p.428).
Some have argued that Christianity’s focus on guilt, sin and condemnation have been 
excessive and counterproductive, and instead maintain that love, forgiveness and 
blessing should be emphasised (e.g. Fox, 1983). The present discussion is not 
intended to contradict that point. For example, it was suggested in Section 3.5.2 that 
participants’ expressions of happiness and fulfilment outside of consumption 
represent a strong foundation upon which to contest consumerism. Nevertheless, the 
validity of examining guilt in relation to religion and behaviour change remains, 
given that guilt is both a natural response to transgression and a pro-social emotion, 
as described above.
Participants often expressed feelings of helplessness and struggle in the face of large 
scale perplexing issues such as poverty abroad and environmental destruction. 
Nonetheless, they also described how they were or should be able to find motivation 
to persist as individuals and as communities in addressing these problems. In this 
respect, there was evidence in the discussion groups for the potential of Christian 
groups to combat helplessness and empower people to be agents of change (Kaplan, 
2000). For example, participants expressed a sense of being a part of a “force that 
can do anything” (Jim, p.99), a strong moral obligation and therefore a refusal to 
give in, and a need to have a positive attitude regarding the evidence of and 
possibilities for change (Joan, p.98). Furthermore, by addressing issues collectively 
and at a local level, everyday actions could impact on the people with whom one
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comes into contact, and thus ripple out into the wider society. These aspects together 
correspond well with Geller’s (1995) model of actively caring for another person or 
for the environment, in which the actively caring state of “we can make a valuable 
difference”, is understood to be a product of belongingness, self-esteem and 
empowerment, which is itself in turn a function of personal control, self- 
effectiveness and optimism. The present findings also parallel the findings of 
qualitative research with a sample of ethically concerned consumers, for whom 
feeling a part of something larger than oneself (a movement of similarly concerned 
consumers), holding a strong sense of responsibility to act ethically in their 
consumption choices, and believing that small actions could have a positive impact, 
were central (Shaw, Newholm and Dickinson, 2006).
Participants in all groups said, in one way or another, that Christians and churches 
should “bear witness” (WWF-UK and SDC, 2005, p. 13) by their example, 
demonstrating their values and beliefs through their everyday actions. This matches 
what Cloke et al. (in press) have noted as a turn “from judgmentalism to the pursuit 
of Christian ‘virtue’”, and what Murray (2004) expresses as a shift from “exhortation 
and invitation” to “incarnation and explanation” (p.228). However, there were 
strong differences across and sometimes within groups regarding the relationship 
between evangelism and witnessing. The more conservative groups (particularly the 
evangelical Protestants), tended to discuss evangelism, the “making of disciples”, as 
a task distinct from (although sometimes linked to) witnessing. There was 
disagreement in these groups regarding the relative importance of the two tasks. In 
contrast, in the more liberal groups, evangelism in the sense of the evangelical 
Protestant groups was not even mentioned. The variation of views about the role of 
evangelism and the differences between conservative and liberal participants is 
matched by the supplementary questionnaire findings. Participants’ mean response 
to the supplementary questionnaire item “if enough people were converted to 
Christianity, then social ills would disappear” was in the middle of the response 
scale, and the variance was relatively high (Table 3-5). Furthermore, ratings of 
concern about “spiritual decline” and the importance accorded to “evangelism 
(spreading the gospel)” as a church activity exhibited the highest correlations of all
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social concerns and church activities with conservative religious belief (see Table 
3-10 and Table 3-11 respectively).
3.5.5 Methodological Issues
Study 1 effectively employed qualitative (discussion groups) and quantitative 
(questionnaire) techniques to investigate churchgoers’ responses to consumerism. 
However, one concern among focus group practitioners, particularly in marketing 
research, has been the “polluting” and “inhibiting” effects that result when 
acquaintances are recruited (Kitzinger and Barbour, 1999, p.8). Pre-existing groups 
are less likely to facilitate the expression taken for granted views and experiences 
(Bloor, Frankland, Thomas and Robson, 2001, p.22), and are also more likely to 
have established norms and hierarchies that inhibit the contributions of some 
members and exert pressures on participants to behave in a normative way (Kitzinger 
and Barbour, 1999, p.9). This normative influence can be problematic for a study 
concerning consumerism and consumer behaviour. In addition, a multiple identities 
perspective stresses that different contexts can activate different identities (Hogg and 
Vaughan, 2002, p. 124, Skitka, 2003). Engaging with the topic of consumerism in a 
church context may have strongly activated participants’ religious identities, and 
thus they may have been eager to convey an impression of themselves as strongly 
committed Christians. This, in turn may have prompted certain normative discourses 
which participants “display” for the moderator (also a Christian) and for each other 
(Myers, 1998), and which may differ from the discourses which are present in the 
sphere of the household, the workplace, the shopping centre and so on. On the other 
hand, such normative influences can also be viewed as a strength, in that they may 
be indicative of social processes that are of interest for an investigation of behaviour 
and behaviour change in community contexts. Furthermore, there were many 
examples of non-consensual views. As has been reported elsewhere (Kitzinger, 
1994), participants demonstrated that they were willing to disagree with and 
challenge each other, for example on the role of evangelism in Christians’ and 
churches’ interactions in the broader community.
Attention should also be given to two further shortcomings of the discussion group 
methodology. Firstly, the topic guide was wide ranging. While the data
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encompassed a wide range of themes, the depth achievable on any given theme, and 
therefore the content validity of the focus group method (Lunt and Livingstone,
1992, p.92), was restricted. However, given the status of Study 1 as a framing study, 
which maps out the territory of the resources upon which churchgoers can draw in 
addressing consumerism, this shortcoming was expected. In addition, those themes 
which exhibited particular variation and complexity, such as poverty and idolatry 
themes related to frugality, were identified and can be investigated further in future 
research.
Secondly, the topic guide was primarily, but not solely, concerned with participants’ 
identification of and responses to the problems of consumerism. Therefore a 
potential criticism is that moderator was too directive in focusing participants 
towards critiques of consumerism, rather than, for example, simply asking 
participants to discuss the features of consumer society and what it means to live as 
Christians in such a context. In order to address this, at least partially, efforts were 
made to contextualise problematisations of consumerism, for example, by asking 
participants to reflect on society-wide lifestyle changes across their lifetimes, and by 
discussing the advantages as well as disadvantages of consumer society. Moreover, 
the topic remained sufficiently broad for participants to determine their own agendas 
to some extent. Thus, for example, one group could talk about stress and family 
breakdown, while another could debate responsibilities for causing and addressing 
environmental problems. This freedom posed challenges to the analysis, in that it 
sometimes made comparisons across groups difficult, and contributed further to the 
problem of limited depth and analytical detail on individual themes.
The quantitative data provided information about participants’ relative concerns 
about a range of social issues, and allowed an examination of the continuities and 
discontinuities of the results with the quantitative literature. However, it was not 
known to what extent discontinuities were due to the discussion group context, as the 
questionnaires were completed at the end of the groups, that is, after almost two 
hours of discussing consumerism. This issue can only be addressed by repeating the 
questionnaire, or at least some of the contents, outside of a discussion group context.
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3.5.6 Further Investigation for the Remainder of the Thesis
The study has raised a range of issues for further investigation. It was noted in 
Chapter 2 that of the three domains of consumer behaviour of interest for this thesis, 
frugality and socially conscious consumer behaviour are most lacking in terms of 
social scientific investigation. The present discussion groups study has, to some 
extent, addressed this gap, in terms of the discourses surrounding these practices. 
Socially conscious consumer behaviour was viewed by participants as one of a range 
of responses to issues of poverty and social injustice. In comparison, the study has 
revealed that Christians’ approaches to frugality are much more complex. Frugality 
is a practice which manifests itself at a conceptual level as much as at a material 
level, and which is placed in the context of issues of guarding against idolatry 
(“idolatry” theme) and addressing poverty and social injustices (“poverty” theme).
A second discussion groups study would enable further investigation of these 
themes, in terms of their content and their implications for earning and consuming.
In addition, participants’ tendencies to reference the Bible indicate that grounding 
further discussions in carefully chosen Bible texts may be an effective means to 
facilitate such an investigation.
In addition to further qualitative investigations, quantitative research into the 
motivations underlying socially conscious and frugal consumer behaviours, in line 
with research on ecologically conscious consumer behaviour, is in order. A survey 
study employing a particular motivational model of consumer behaviour is one 
approach to this task, and would also enable comparisons between churchgoers and 
non-churchgoers with respect to their consumer behaviours and their underlying 
motivations. Study 1 has also pointed to the existence of behavioural discrepancies, 
between what people do and what they feel they ought to do, and the feelings of guilt 
and remorse with which they are associated. Because of the potential of such 
discrepancies to drive action, a quantitative survey study could also investigate the 
significance, in terms of magnitude and impact, of such discrepancies in the 
consumer behaviours with which this thesis is concerned.
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3.6 Conclusion
The aim of Study 1 was to explore churchgoers’ discussions about consumerism, 
thereby identifying the resources upon which churchgoers and churches may draw 
upon in countering the problems of consumerism and fostering sustainable living. 
Consumerism was understood in dialectical terms, as having brought advantages 
such as technological and medical progress and improved living standards, and 
disadvantages, such as family breakdown, greed and consumer debt. Analysis of 
participants’ discussions has highlighted a range of values, beliefs and narratives that 
relate to the ecological, social justice, and well-being critiques of consumerism. 
These include environmental stewardship, love of neighbour and justice for the 
marginalised, which were all couched in strongly normative terms (as Christian 
obligations and responsibilities), thus evidencing the nature of churches as moral 
communities. Participants also emphasised happiness through their relationship with 
God and their Christian vocation. As discussed in Chapters 1 and 2, such resources 
have been identified previously by others concerned with potential of religious 
traditions for countering consumerism, but not so much from the perspective of 
“ordinary” churchgoers themselves. Values of love and justice seemed to be 
particularly strongly held by participants. In contrast, environmental stewardship, 
although normative, was often not enacted in practical ways, and there was evidence 
of barriers to such enactment, particularly among conservative Christian(s) (groups). 
The study also identified the potential of interpersonal support to empower 
churchgoers to take responsibility to bring about individual and social change with 
respect to the problems of consumerism. As regards consumer behaviour, there were 
complex moral discussions about what addressing poverty and guarding against 
idolatry requires of Christians, particularly in terms of the amount of money and 
possessions one acquires. It is notable that the apparent differences between groups 
observed for the study were primarily in terms of liberal and conservative religious 
approaches, mapping clearly onto the evangelical versus broad Protestant 
categorisation of discussion groups, but cutting across the Roman Catholic groups.
It is possible that a more focused study, allowing greater depth in the explanation of 
particular themes, would yield evidence of stronger differences between Roman 
Catholic and Protestant groups.
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Following on from Study I, Chapter 4 reports on second discussion groups study, 
which uses key Bible texts to further explore poverty and idolatry themes. Further to 
the research gaps identified in the quantitative literature (Chapter 2), Study 1 also 
provides an anchoring for a subsequent questionnaire survey on Christianity and 
consumer behaviour. Specifically, the study prompts an examination of the 
motivations underlying socially conscious and frugal behaviour consumer 
behaviours, and of discrepancies in these behaviours (with respect to individuals’ 
sense of obligation to undertake them). The second half of the thesis (Chapters 5 to 
8) presents the survey study.
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CHAPTER 4 REVISITING POVERTY AND 
IDOLATRY: ENGAGING WITH 
CHURCHGOERS USING BIBLE TEXTS
4.1 Introduction
Study 1 broadly covered churchgoers’ discussions about consumerism and 
countering its problems. It identified two key themes that relate to questions of 
frugality (limiting consumption); a poverty theme and an idolatry theme. The 
poverty theme addressed the responsibility of people who are affluent to people who 
are materially poor, more specifically, the implications for how much the former 
should consume and/or earn. The idolatry theme concerned what it means to guard 
against idolatry, that is, the placing of wealth and possessions ahead of God, again in 
terms of earnings and consumption choices. This chapter reports on a second 
discussion groups study (Study 2), which followed directly from identification of 
these themes. The research aim is presented, followed by the methodology, results 
and discussion.
4.2 Research Aim
Study 2 aimed to examine the poverty and idolatry themes identified in Study 1 in 
greater depth, by using three Bible texts on wealth and possessions to direct the 
group discussions. The specific research questions were as follows:
Question 2a: What do churchgoers understand by guarding against idolatry, and what 
does this entail for their consumption and earning choices?
Question 2b: How do churchgoers understand their responsibilities toward people 
living in poverty, and what does this entail for their consumption and earning 
choices?
Question 2c: How do these idolatry and poverty concerns interact?
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4.3 Methods
This section details group composition and recruitment, the rationale for and content 
of the three Bible texts chosen for discussion, and procedures for running the groups 
and analysing the data. Attention is given to the ways in which the methodology of 
the present study differed from the first set of discussion groups.
4.3.1 Discussion Group Composition and Recruitment
It was intended that some of the original discussion groups would be reconvened for 
Study 2, as this would provide continuity, in terms of familiarity with the topic, the 
methodology, and the ways in which the participants and moderator interact. 
Furthermore, given the time delays that occurred during the organisation of the first 
round of groups, it was thought to be more efficient to reconvene existing groups. 
Experience from Study 1 suggested an optimum of six participants in each group. 
This number was considered both manageable for focused, in depth discussions 
aiming to tease apart complexities in views, and sufficient to enable a diversity of 
perspectives. Three discussion groups were conducted, one evangelical Protestant, 
one broad Protestant, and one Roman Catholic. Unlike Study 1, the aim was less to 
compare the three traditions, as to ensure a variety of views and to explore in depth 
discussions about poverty and idolatry.
The broad Protestant group was a reconvened group (group 1 from Study 1). The 
Roman Catholic group consisted of three original group members (group 2 from 
Study 1) and three new participants from the same congregation. As it was not 
possible to reconvene the original evangelical Protestant groups, the third group was 
completely new. It was arranged by a contact in a local evangelical Protestant 
congregation. Participants in this group had similar scores on the two religiousness 
scales to the evangelical Protestant participants in Study 1. The groups were 
conducted in November 2005. Group composition, in terms of gender, age and the 
Bible beliefs of the participants, is given in Table 4-1. The evangelical Protestants 
had a more literal understanding of the Bible, the broad Protestants a less literal 
understanding, and the Roman Catholics reported a mixture of views.
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Table 4-1: Composition of Discussion Groups
Group 1 2 3 Total
Tradition1
Gender
BP RC EP
Men 3 1 5 9
Women 3 5 3 11
Ages
18-24 2 1 0 3
25-30 0 1 2 3
30-39 1 1 1 3
40-49 0 0 2 2
50-59 1 1 3 5
60-69 2 2 0 4
70-79 0 0 0 0
Bible Beliefs2
A 0 0 3 3
B 0 2 5 7
C 1 1 0 2
D 5 3 0 8
1 BP = broad Protestant, EP = evangelical Protestant, RC = Roman Catholic
2 Prior to commencement o f the discussion, participants were asked to indicate which o f six statements came closest to their view of the Bible. 
A: “The Bible is God’s word, meant to be taken literally, word for word.” B: “The Bible is God’s word and all it says is true, but it is not meant 
to be taken literally, word for word.” C: “The Bible is God’s word, and authoritative for Christian faith and practice, but it is not intended as a 
book o f science or history.” D: “The Bible was written by people inspired by God, but it does contain some spiritual errors, often reflecting the 
limitations o f its authors and their eras. E: “The Bible is a good book because it was written by wise people, but God had nothing to do with i t ” 
F: “The Bible was written so long ago that it is worth very little today.” Source: Guth et al. (1995).
4.3.2 Choice of Texts
Three Bible texts were chosen to prompt discussion around issues of idolatry and 
poverty: Matthew 6:19-34, Matthew 25:14-30, and Mark 10:17-31. They are 
reprinted in Table 4-2. All three are well-known gospel texts, and had been 
mentioned specifically by participants in Study 1. In addition, all three texts can 
potentially present key challenges to consumerism.
Matthew 6:19-34, which is part of the Sermon on the Mount, directly addresses 
idolatry. Jesus tells the crowd to devote themselves to God and not to mammon. He 
urges them not to worry about material provision but rather to strive for the kingdom 
of God. The second passage, Matthew 25:14-30, was the well-known parable of the 
talents, in which a master entrusts his wealth to his slaves, rewards two who multiply 
the wealth, and punishes one who does not. This parable is commonly interpreted as 
a “kingdom parable”, a parable about the kingdom of God, that is, a vision of the 
way the world could be. The master is understood to represent God, who requires 
his subjects to use their abilities and their resources productively in his service 
(Myers and DeBode, 1999).
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Table 4-2: Bible Texts1
Matthew 6:19-34
19 ‘Do not store up for yourselves treasures on earth, where moth and rust' consume and where thieves break in and steal; 20but 
store up for yourselves treasures in heaven, where neither moth nor rust3 consumes and where thieves do not break in and steal. 
21For where your treasure is, there your heart will be also.
22 ‘The eye is the lamp of the body. So, if  your eye is healthy, your whole body will be full of light; 23but if  your eye is 
unhealthy, your whole body will be full o f darkness. If then the light in you is darkness, how great is the darkness!
24 ‘No one can serve two masters; for a slave will either hate the one and love the other, or be devoted to the one and despise the 
other. You cannot serve God and wealth .^
25 ‘Therefore I tell you, do not worry about your life, what you will eat or what you will drinkc, or about your body, what you 
will wear. Is not life more than food, and the body more than clothing? 26Look at the birds of the air; they neither sow nor reap 
nor gather into bams, and yet your heavenly Father feeds them. Are you not of more value than they? 27And can any of you by 
worrying add a single hour to your span of lifed? 28And why do you worry about clothing? Consider the lilies of the field, how 
they grow; they neither toil nor spin, 29yet I tell you, even Solomon in all his glory was not clothed like one of these. 30But if  
God so clothes the grass of the field, which is alive today and tomorrow is thrown into the oven, will he not much more clothe 
you—you of little faith? 31Therefore do not worry, saying, “What will we eat?” or “What will we drink?” or “What will we 
wear?” 32For it is the Gentiles who strive for all these things; and indeed your heavenly Father knows that you need all these 
things. 33But strive first for the kingdom of Gode and hisf righteousness, and all these things will be given to you as well.
34 ‘So do not worry about tomorrow, for tomorrow will bring worries of its own. Today’s trouble is enough for today.’
Matthew 25:14-30
14 ‘For it is as if  a man, going on a journey, summoned his slaves and entrusted his property to them; 15to one he gave five 
talents8, to another two, to another one, to each according to his ability. Then he went away. 16The one who had received the 
five talents went off at once and traded with them, and made five more talents. 17In the same way, the one who had the two 
talents made two more talents. 18But the one who had received the one talent went off and dug a hole in the ground and hid his 
master’s money. 19After a long time the master of those slaves came and settled accounts with them. 20Then the one who had 
received the five talents came forward, bringing five more talents, saying, “Master, you handed over to me five talents; see, I 
have made five more talents.” 21His master said to him, “Well done, good and trustworthy slave; you have been trustworthy in a 
few things, I will put you in charge of many things; enter into the joy of your master.” 22And the one with the two talents also 
came forward, saying, “Master, you handed over to me two talents; see, I have made two more talents.” 23His master said to 
him, “Well done, good and trustworthy slave; you have been trustworthy in a few things, I will put you in charge of many 
things; enter into the joy of your master.” 24Then the one who had received the one talent also came forward, saying, “Master, I 
knew that you were a harsh man, reaping where you did not sow, and gathering where you did not scatter seed; 25so I was 
afraid, and I went and hid your talent in the ground. Here you have what is yours.” 26But his master replied, “You wicked and 
lazy slave! You knew, did you, that I reap where I did not sow, and gather where I did not scatter? 27Then you ought to have 
invested my money with the bankers, and on my return I would have received what was my own with interest. 28So take the 
talent from him, and give it to the one with the ten talents. 29For to all those who have, more will be given, and they will have 
an abundance; but from those who have nothing, even what they have will be taken away. 30As for this worthless slave, throw 
him into the outer darkness, where there will be weeping and gnashing of teeth.” ’
Mark 10:17-31
17 As he was setting out on a journey, a man ran up and knelt before him, and asked him, ‘Good Teacher, what must I do to 
inherit eternal life?’ 18Jesus said to him, ‘Why do you call me good? No one is good but God alone. 19You know the 
commandments: “You shall not murder; You shall not commit adultery; You shall not steal; You shall not bear false witness; 
You shall not defraud; Honour your father and mother.” ’ 20He said to him, ‘Teacher, I have kept all these since my youth.’ 
21Jesus, looking at him, loved him and said, ‘You lack one thing; go, sell what you own, and give the money11 to the poor, and 
you will have treasure in heaven; then come, follow me.’ 22When he heard this, he was shocked and went away grieving, for he 
had many possessions.
23 Then Jesus looked around and said to his disciples, ‘How hard it will be for those who have wealth to enter the kingdom of 
God!’ 24And the disciples were perplexed at these words. But Jesus said to them again, ‘Children, how hard it is1 to enter the 
kingdom of God! 25It is easier for a camel to go through the eye of a needle than for someone who is rich to enter the kingdom 
of God.’ 26They were greatly astounded and said to one another', ‘Then who can be saved?’ 27Jesus looked at them and said, 
‘For mortals it is impossible, but not for God; for God all things are possible.’
28 Peter began to say to him, ‘Look, we have left everything and followed you.’ 29Jesus said, ‘Truly I tell you, there is no one 
who has left house or brothers or sisters or mother or father or children or fields, for my sake and for the sake o f the good 
newsk, 30who will not receive a hundredfold now in this age—houses, brothers and sisters, mothers and children, and fields, 
with persecutions—and in the age to come eternal life. 31But many who are first will be last, and the last will be first.’
a Gk eating b Gk mammon
c Other ancient authorities lack or what you will drink d Or add one cubit to your height
e Other ancient authorities lack o f God f  Or its
g A talent was worth more than fifteen years’ wages o f a labourer h Gk lacks the money
i Other ancient authorities add for those who trust in riches j  Other ancient authorities read to him
k Or good news
1 All Bible excerpts are taken from The New Revised Standard Version (Anglicized Edition),
copyright 1989, 1995 by the Division of Christian Education of the National Council of the Churches
of Christ in the United States of America. Used by permission. All rights reserved.
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Famously, this parable was used by Margaret Thatcher as a justification for wealth 
creation (Thomson, 1989, p.68-69). Much less famously, it is also subject to 
interpretations that view it as an allegorical critique of the world. According to this 
inverted reading, the third slave refuses to partake in the exploitative practices of his 
wealthy master, and is subsequently punished by expulsion (Myers and DeBode, 
1999). The third passage, Mark 10:17-31, integrates both poverty and idolatry 
themes. Jesus encounters a rich man, who he invites to sell all he has for the poor 
and to come and follow him. For this man, a true commitment to discipleship 
requires putting his possessions aside (thereby attending to his idolatry), and using 
them for the benefit of the poor (and thus addressing poverty). Jesus then utters the 
famous line “it is easier for a camel to go through the eye of a needle than for 
someone who is rich to enter the kingdom of God” (v25), and explains the costs and 
rewards of discipleship to his followers.
4.3.3 Conducting the Discussion Groups
Two truncated (one hour) pilot groups were conducted with university students, 
using two of the three passages for each. The topic guide was then refined slightly. 
The full discussion groups ran for approximately two hours. There was a little less 
discussion time available for the Roman Catholic and evangelical Protestant groups, 
as a longer introduction was required for the new participants, and a small amount of 
time was set aside at the end so that they could complete part of the supplementary 
questionnaire (demographics and religiousness scales) from the first round of groups. 
As for the first study, discussions were recorded, and were transcribed by an audio 
typist.
After the participants were reminded about (or introduced to) the previous study, 
they were invited, as a warm up, to mention Bible passages to do with possessions 
and wealth. Each of the three passages was then read (by a participant, using the 
New Revised Standard Version of the Bible) and discussed in turn. The topic guide 
(contained in Appendix D) was considerably more structured than was the case for 
the first study, and it was prepared after having read several commentaries on the 
three Bible texts which sensitised the researcher to various interpretations.
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Participants were asked about the main ideas or themes of the passage, and what they 
mean for the daily lives of Christians today. Specific prompts were also prepared.
4.3.4 Analysing the Discussion Groups
The analysis for this study (qualitative content analysis) was similar to that 
employed in the first study, although it was more detailed, and was thus most similar 
to the approach described in Section 3.3.1.4 in relation to frugality. A combination 
of coding for discussion guide questions, for themes derived from the research 
questions (poverty and idolatry), and for Powley’s (2003) theological discourses on 
wealth and possessions was used in the analysis. This enabled the data to be 
examined from a variety of perspectives. Some of the sub-themes reported below, 
such as “the acceptability and use of wealth” were derived from the topic guide, 
however some, such as “problematising frugality”, emerged from the data itself.
A key difference for the present study was the use of Bible texts. Whereas in Study 
1, participants brought their own resources to responding to the problems of 
consumerism that they had identified, in Study 2, specific resources were provided to 
the group (although, of course, participants brought their own understandings to the 
interpretation of these resources). In this sense, the second set of discussion groups 
was very strongly an exercise in meaning-making, more precisely, in lay biblical 
hermeneutics. In this context, it is also important to note the role of the researcher in 
the production of research. Different qualitative methodologies conceive of this role 
in various ways; for example as unearthing research findings (from a realist 
perspective), or as constructing them (from a social constructionist perspective) 
(Willig, 2001, p. 13). The role of the researcher in influencing participants’ accounts 
in Study 1 was acknowledged in Section 3.5.5. In Study 2, the researcher was 
especially implicated, having provided the specific texts for discussion as well as the 
questions with which to direct the participants. Through their interactions with each 
other and the moderator, participants and the moderator therefore together 
constructed the interpretations of the texts.
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The analysis of the data within the pre-specified themes and sub-themes was strongly 
interpretivist in character, in that it was concerned with drilling down into and 
describing the details and complexities of meaning. As the data produced by the 
groups were, on one level, the interpretation and application of specific Bible texts, 
the analysis of this study was in part -  and perhaps somewhat peculiarly -  a textual 
interpretation (in its analysis of transcripts) of the groups’ interpretations of texts. 
Following this track, the analysis could have proceeded by systematically comparing 
the groups’ responses to the three texts in turn, including where these moved beyond 
questions of money and possessions. However, the aim of this study was primarily 
to use the three texts as a tool to further explore the complexities and tensions in 
Christians’ views about consuming and earning, and hence the attention to the pre­
specified themes given above. Furthermore, there were also times when participants 
explained their own life experiences, for example, how they personally resist 
consumerism, in which case the phenomenon being examined was their everyday 
experience and not just the meaning attributed to biblical texts.
Finally, the choice of texts profoundly affected the data produced, as they prompted 
discussion around particular theological themes. As Powley (2003, p.2) noted in his 
analysis of the five theologies of wealth and possessions, each approach draws on its 
favoured set of texts. Thus, for example, in discussing the text about not worrying 
about material provision (Matthew 6), it was anticipated that participants would draw 
on contentment theology discourses. Therefore, as well as locating data extracts in 
the context of the moderator’s questions and the comments of other participants (as 
described in Section 3.3.1.4), efforts are also made below to note the Bible text 
which was being discussed at the time.
4.4 Results
The results of the study are presented in two sections. In the first, participants’ 
discussions about idolatry, that is, serving wealth and possessions rather than serving 
God, are described, thus addressing research question 2a. This section includes 
participants’ views about the acceptability and proper use of riches, and their 
problematisations of frugality as well as of wealth. Putting “do not worry” (Matthew
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6:31) into practice in a climate of uncertainty and concern about pensions and 
mortgages then provides a link to participants’ discussions about constraints on 
lifestyle choices.
To the extent that the proper use of wealth involves supporting the needy, the 
poverty theme is briefly represented in the first section. In comparison, the second 
section is concerned more directly with participants’ discussions about poverty 
(research question 2b), and how these intersect with and/or are separated from the 
idolatry discussions (research question 2c). Poverty is examined in relation to the 
making as well as the use of money.
4.4.1 Idolatry
4.4. L I The Acceptability and Use o f Wealth
The theme of guarding against idolatry, that is, putting God first in one’s priorities, 
was a strong theme in the groups. For example, when asked about the main ideas in 
the Matthew 6 passage, Peter said:
Peter: I  think it’s basically saying, you know, is your life focussed on God
or is it on sort o f material things. Is it the spiritual rather than the, 
you know, the material or I  suppose in this case it's, it’s money. But, 
you know, you ve got to make sure what your priority is.
(Male, 30s, Roman Catholic)
Putting God ahead of mammon was not seen to be simply a question of the amount 
of wealth one has, it is also about “how you use it”. Personal wealth is acceptable if 
it is used according to God’s priorities, for the benefit of others. Examples of people 
who do just this were given in each group. For example:
Kevin: Yes I  know someone who’s, who’s very wealthy indeed [  ]  but he
puts the money and the possessions he has to quite a good use. I  
mean his house, his house is always open for people to go to at any 
time and use at any time. [  ]  His car, cars, again he will use for 
youth events and also lend them to people who have need o f them 
and he ’11 do the same thing with a second home that he has so his 
attitude to possessions is incredibly refreshing and different because
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he realised that he’s completely happy to lend them to anyone who 
needs it and he’s remarkably generous with both time and money.
So although he has a lot o f possessions they don’t seem to have kind 
o f any sort o f control over him.
(Male, 20s, Evangelical Protestant)
Regarding personal consumption, Kevin felt that it was acceptable to have “ <2 lot o f 
possessions” when others can share in them as well. Of all the participants, Sarah 
expressed the strongest position on limiting personal possessions, although her 
stance was somewhat ambiguous. When asked whether serving God rather than 
mammon has implications for the amount of wealth and possessions someone should 
have, she replied:
Sarah: I  think if  you’ve got to the point that you’ve got more than the house
that you need to live in and you’ve got more than one car or you’ve 
got more than the cars that you need and you’ve got, it’s really 
stupid, I  consider that I ’m very wealthy in terms o f footwear, 
because I  have more pairs o f shoes than I  wear [  ]  a pair o f boots 
for work, a pair o f boots for walking, a pair o f shoes, a pair o f 
trainers, a pair o f sandals, but you don’t need the extra three pairs 
o f boots and you don’t need the extra two pairs o f shoes. So I  think 
in a way it’s very relative, but in a way it’s, I  don’t think that you can 
be filthy rich, have four houses, twenty cars and loads o f dosh in the 
bank and say oh no, actually really I  serve God because it’s all 
relative.
(Female, 20s, Roman Catholic)
Sarah initially asserted that one house and one car should be sufficient. Yet the 
person she described who serves mammon rather than God has considerably more -  
'four houses, twenty cars and loads o f dosh”. Also, when Lisa, a close friend of 
Sarah’s, then responded by depicting her parents in a similar way to Kevin’s 
comments about his acquaintance above, Sarah seemed to agree that they deal 
acceptably with their money and possessions. Thus, when subject to pressure from 
close others, Sarah appeared to revise her stance and to also note that she personally 
could benefit from the generosity of Lisa’s parents:
Lisa: I t ’s how you use it as well, I  think, it’s how you use what you have.
Moderator: Right.
Lisa: Like i f  you just use it for yourself, then. Like for example, my
parents give a tithe for example like they, you know, that whatever it
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is kind ofpercent or something o f what they earn they give as a tithe 
and, you know, they use that. And also, they 're very, my parents are 
generous they, you know, they give money to people when they need 
it and, you know, they help students out or whatever, they help 
people with a ticket or whatever when it’s necessary, I  mean not all 
the time but, you know, when it’s needed they, they are quite happy, 
they give it quite freely so it’s how you, it’s how you use it as well. 
Sarah: And I  think probably i fI  was stuck for somewhere to live in Reading
Lisa: Yes, they’d help you out.
Sarah: Yes.
(Roman Catholic)
Participants did not believe that the rich necessarily have to literally give away all 
their wealth and possessions like the man in Mark 10. Indeed, one participant found 
the idea of giving away everything rather pointless, if there was no clear idea of what 
to do next:
Kate: I  think as well, for that man, he could give it all away and Jesus was
actually there and he could go and follow him, for us I  don’t know 
whether the people, i f  I  sold everything now and I  sort o f sat there 
and thought well, OK what am I  going to do now? You know, you 
kind o f realise you might give everything up i f  there was a particular 
calling to go, do people know what I  mean? You know, rather than 
just kind o f selling it all and sitting there.
(Female, 20s, Roman Catholic)
Some voiced a commonly repeated, but groundless (Achtemeier, 1996, p.745), 
interpretation of the “eye of the needle”, through which “it is easier for a camel to 
go... than for someone who is rich to enter the kingdom of God” (v25) as a narrow 
gate in the wall of Jerusalem:
Moderator: I ’m asking, I  guess, what the significance o f that is then, the section
about the eye o f the needle?
Sarah: That it’s hard and that it requires effort and that it requires getting
rid o f everything because a man couldn’t get through the little door 
i f  he was loaded down with stuff, so take your, take the stuff off your 
back, push it through the hole and then go through.
Moderator: So, you need to get rid o f everything in order to enter the kingdom o f
GW?
Sarah: Or be free o f everything.
Moderator: Right.
Sarah: Which is subtly different, you can have things.
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Elise: You can still have them but be free o f them, yes I  agree with that
actually, yes. [  ]  Because in some respects I  think we all, don’t you 
think a lot o f us feel like that? I  mean we have these things but we 
can be free o f them.
(Roman Catholic)
Thus, “freeing” oneself of one’s possessions can be figurative as well as literal.
Jesus’ instruction to the rich man is then understood as a “test of the heart” (Powley, 
2003, p.l 1), whereby the willingness to give up one’s possessions is required, rather 
than necessarily the action:
Matt: I  think that’s where the barrier comes as well, being willing to give it
up.
Moderator: Right.
Matt: Because I  think this man’s downfall is that he’s shocked and goes
away grieving. He doesn ’t say yes, OK I ’ll do that, go away, that’s 
where, that’s where he falls down because -  
Chris: He’s shocked.
(Sounds o f agreement, talking together)
Matt: The thought o f giving that up so the second you ’re willing whether
you do or not that’s the next stage, but you ’re willing to and that 
shows that you ’re not, you’ve got your priorities right, you are 
putting God in front o f whatever wealth you have.
(Broad Protestant)
This response is thus one of “theological poverty”, “the psychological or spiritual 
detachment from material values that faith requires... Poverty here is the conceptual 
opposite of idolatry” (Moritz, 2000, p.70-71). Theological poverty also matches 
lordship theology (Powley, 2003), wherein problematisations of wealth and 
possessions primarily concern how they feature in an individual’s priorities. Thus:
Martha: You can have possessions and value them, but you don’t value them
more than yourself and family, friends and God.
(Female, 60s, Broad Protestant)
Nonetheless, even if attending to the issue of idolatry is first and foremost a matter of 
the heart, it cannot be restricted entirely to what one thinks and feels -  it must 
require a tangible behavioural response. If God comes first in an individual’s 
priorities, then this has implications for what that individual does with his money:
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Tristram: Right, I  think the whole point o f that first paragraph (of the Mark 10
reading) is, is very much looking at the state o f the man’s heart isn’t 
it because he knew the commandments, he was presumably 
therefore, you know, a good Pharisee, he knew his scriptures yet he 
didn’t really seem to have much o f an impact on his life, you know, it 
didn’t change his thinking, it didn’t change his behaviour, because 
he was hoarding all this wealth. And when Jesus challenged him he 
wasn ’t open to that challenge, yes?
(Male, 50s, Evangelical Protestant)
When asked earlier in the discussion about how Christians should go about focusing 
on God and not on wealth, Tristram replied:
Tristram: Going back into the Old Testament there’s the principle o f tithing,
and we see in Leviticus, God made it quite, quite clear from the 
beginning, you know, that we had a responsibility to manage our 
money and our belongings in the right way and essentially we are 
just stewards o f what he has given us, what we have isn’t really ours. 
We have it because o f his beneficence and therefore we have a 
responsibility to look after it on his behalf as it were and use it well. 
Moderator: And that’s through tithing that that?
Tristram: Well no, no, no, no not, no because I  think the danger o f that is that
you, you simply tick the tithing box and then you go away and do 
whatever you want. I  think it goes a lot deeper than that, you know,
you have to change the way in which you, you think, the way in
which you view your material possessions because i f  you think about 
them differently then that affects your behaviour and you 11 act 
differently as well. [  ]  The tithe is really just the starting point to 
the destination.
(Male, 50s, Evangelical Protestant)
Tristram did not view wealth as a private possession, but rather as belonging to God. 
People are only stewards of wealth. Therefore, using money as God would have it 
used is a challenge that goes beyond simply tithing, although Tristram did not 
elaborate further on what this might involve. This lack of elaboration may reflect a 
tendency on the part of participants to qualify and express concern about making 
generalisations. What is to be done with personal wealth varies from individual to 
individual:
Anne: I  think the key to knowing ultimately what you should and shouldn 1 
do with your money or anything else is actually to pray, and I  think 
that i f  you pray enough you get an answer. It might not be the 
answer you want or the answer you like but you will get an answer
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and I  think praying is the, is the key to it all. We can’t make the 
judgement on our own by ourselves without a lot of, a lot o f depth to 
it.
(Female, 60s, Roman Catholic)
Notwithstanding this focus on the individual, it was clear across all three groups that 
material wealth should be shared in the community, and the excess should be used 
for the benefit of the needy. For example, in discussing the Matthew 6 reading, the 
broad Protestants said:
I f  you 're making wealth, and plenty o f it, I  think not only should you 
think o f how much more you can make but at the same time, what I  
can do with it for the good rather than piling it up, storing it up like 
the grain. But you don’t see much o f that today though, people with 
a lot o f wealth sharing it out. It comes back to what Martha says, 
you know, the big car, the big house, the best o f furniture, the best o f 
everything, that’s all that matters to them.
I  think years ago there was this thing about, we had butter 
mountains and beef mountains and things like that [  ]  But it was all 
stored, but there were people starving, but because it couldn’t be 
sold at the right price. [  J There were people in other parts o f the 
world who were starving, so i f  that could not be used that should 
have been shared with others and not wasted.
(Broad Protestant)
In this way, individuals’ relationships to God are also about their relationships to 
other people. Following on from Tristram’s comments regarding the “state o f the 
man’s heart” in the Mark 10 reading (p. 135), Joe said:
Joe: Another thought it strikes me, I  don’t know why, but I  hadn’t thought
o f this, but the commandments that Jesus mentions are the 
commandments which relate people to other people, they are not 
commandments that relate somebody to God.
(Male, 30s, Evangelical Protestant)
4.4.1.2 Problematising Frugality
Participants in the groups were concerned about the dangers of wealth, such as 
greed, hoarding, status competition, and neglect of thé needy. They also asserted 
that poorer people are often more generous with what they have. For example, 
participants in two groups referred to the “widow’s mite” (the biblical story of the
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poor widow who gives her last coin as an offering). However, unlike Kevin’s friend 
above, whose possessions “don’t seem to have kind o f any sort o f control over him”, 
people with little and people with much could be “slaves to wealth” alike:
You could have lots o f things but you Ye very protective o f them and I  
think that’s when you begin to realise that actually these things are 
controlling me rather than —
And similarly you can actually have a little and still be very focused 
on possession.
Yes.
Right, kind o f miserly or?
Yes or but just taken up with and but just fearing, you know, well 
how am I  going to cope and thinking I ’ve got to keep it because I  
might not manage.
(Evangelical Protestant)
One participant felt that her own tendency toward austerity was unhealthy, “driving” 
her as much as people who are “driven” into over-shopping and debt:
Yes, I ’m basically trying to say i f  you really look at how you live 
your life in terms o f y  our money and your possessions, is that 
different from what other people do who are well, not Christians, or 
are serving wealth, whereas you ’re not, you know.
Probably not. They ’re not -
I  find these questions quite difficult because I  am literally driven to 
be the opposite o f a shopaholic.
Right.
The opposite of, and there are things that I  really, well, don’t need in 
the sense that Sarah would be saying but there are things I  want to 
buy and I  cannot because I  set up so many conditions about these 
things that I  never buy anything. And I, it’s kind of, I ’m as driven as 
the people that get into debt and are driven the other way.
(Roman Catholic)
Further, participants in the Roman Catholic group did not think that consuming the 
bare minimum is enough. Even if there is great deprivation in the world, it is 
nonetheless important to enjoy small luxuries, treats, and the “good things”:
Peter: Do you say well I  need to have, you know, and you (the moderator)
said there’s so many people in the world who’ve got absolutely 
nothing and it can be as troublesome, why do I  deserve anything.
But then it comes back to what you (Sarah) said, well God wants us
Moderator:
Elise:
Annie:
Moderator:
Annie:
Kevin:
Alan:
Kevin:
Moderator:
Alan:
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to have things that are good, so he wants us to sort of, you know, 
have the pork pies or have the chocolate biscuits or whatever it is.
(Male, 30s, Roman Catholic)
An awareness of the motives for lifestyle choices (or the “state o f one’s heart” to use 
Tristram’s expression), regardless of whether that leads to choices that involve 
consuming a great deal or consuming a little, can work against tendencies towards 
self-righteousness. When asked what “treasures on earth” are in the Matthew 6 
reading, Sarah replied:
I t ’s a bit about not, I  understand from that don’t store up, don’t look 
for the things that the world treasures like, like being famous, like 
people knowing who you are, like appearing to be better than other 
people or yes, fame and wealth and, but like not in the huge kind o f 
superstar style but in the subtly looking down your nose at other 
people sort o f thing, you know, actually I ’m a better person than you. 
And it can be actually I ’m a better Christian than you, and I ’m 
poorer than you, and I ’m better at denying myself than you are 
(laughs).
Yes there’s a pride in that really isn’t there.
Yes, yes but it’s because as human beings we want to be good and 
better than everyone else because, because that’s how we are.
(Roman Catholic)
Thus, if treasures on earth are understood as fame and social status, denying oneself 
in order to feel superior is a problem. Similarly, using one’s wealth for others is not 
sufficient if the motivation for doing so is self-aggrandisement. Engaging in 
supposedly altruistic actions can then be questioned, as the broad Protestants did in 
coming to an understanding of the meaning of Jesus’ statement that “many who are 
first will be last, and the last will be first” (Mark 10:31):
Sarah:
Elise:
Sarah:
Matt:
Moderator:
(Silence)
Martha:
Some o f the first will be considered last because maybe they just did 
it, they immediately jumped to it because they thought there might be 
something in it for them and the last, well maybe they ’re acquiring 
the wealth or they ’re acquiring the talents or whatever it was to be 
able to help them, they just didn’t have it at the beginning. So yes, 
he’s speaking, I  didn’t get that when I  first read it, so.
OK, all right.
Some people would join a club or something, because, and maybe 
join in the charity events not because they want to particularly join 
that club but they want to be seen to be like that club -
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Chloe: Yes, recognition.
Martha: - and look what I  am doing for society.
Chloe: Yes.
Martha: They ’re not doing it on the quiet are they, it makes them feel they can
go to their work colleagues, I  belong to X, Y, Z club and our club is 
joining in this and I ’m going out to do that and it’s almost the, giving 
that person a bit o f grandeur isn’t it.
(Broad Protestant)
In contrast, some participants in the Roman Catholic group were more instrumental, 
in that they were concerned with outcomes rather than with reasons. Bill Gates’ 
motivation for charity giving was of concern for Sarah, but inconsequential for Elise 
because of her perception of his contribution to society:
Elise: Bill Gates, he’s got his big house and things but he still donates vast
quantities doesn ’t he, he’s got a foundation and so he’s serving 
himself and he’s serving people as well.
Sarah: But then my question, why does he give all o f that money to charity?
Elise: He could leave it to his children but he said he’s not going to.
Sarah: But why does he give it to charity? Because it makes him feel good.
Elise: It does make him feel good, but better that than -
Sarah: Keeping it.
Elise: - than keeping it and feeling, well, it doesn’t matter what goes on
inside him, surely i f  from society’s point o f view he’s made other
people comfortable or happy.
(Roman Catholic)
4.4.1.3 Choosing Contentment -
Satisfaction with one’s material circumstances does not just happen, indeed it 
becomes ever more elusive in consumer society as affluence increases. Across the 
groups there was a sense of participants trying not to be caught up in rising spirals of 
consumption, and rather deciding to be satisfied with, and thankful for, what they 
have. Therefore, satisfaction must be actively chosen. This was discussed 
particularly in relation to Matthew 6, “consider the lilies”, and echoes contentment 
theology (Powley, 2003). Actively resisting the bombardments of marketing and 
concerns about pensions and mortgages was a particularly prominent theme in the 
evangelical Protestant group, for example:
139
Chapter 4
Kevin: I f  you look at the price o f houses in Guildford and I  think with what
I ’m earning at the moment I  think well unless something really 
dramatic happens in my career situation there’s just no way, you 
know, in any immediate future that I  can afford to actually buy 
anything in this area and sometimes I  think well that’s a bit 
depressing isn’t it but I  think you do have to come back to these sort 
o f passages and actually I  have enough, I  have a place to live, I  have 
a roof over my head. I  have far more than so many people in this 
world and I  am able to use what I ’ve got for, for God and for his 
kingdom so actually I  have what I  need. And you have to kind o f 
keep bringing it back to that and what you actually really want 
rather than what you, what you ’re kind o f lured into wanting.
(Male, 20s, Evangelical Protestant)
Because it is so easy to get caught up in the drive for more wealth and possessions 
(('it’s human nature, we’ve always got that imaginary list” (Chris, 60s, Broad 
Protestant)), choosing to be content with what one has is an ongoing effort, requiring 
reminding and re-evaluation:
Alan: It is making decisions but it is also continuing to make decisions and
also we find it’s also re-evaluating because you can have good 
intentions and you think you ’re doing it and then slowly you get 
taken up by the world’s thinking or the way your parents used to do 
things or pleasing your children, loads o f things. [  ]  So you have 
to really realign to what the Bible says.
(Male, 40s, Evangelical Protestant)
In contrast, for the broad Protestant participants, it was people outside churches, 
indeed, society at large, who need to be reminded that they have sufficient, for 
example:
Chloe: We really need to go to other people to get the message out to them.
You know, we ’re all saying about the churches help and that, but 
there’s a lot o f people who don’t go to church and that has got that 
fixation now o f being brought up with the “I  want” attitude and I  
think that’s again, just a whole society trend is moving the wrong 
way these days. [  ]  I t ’s making people like, trying to make people 
stop and think, you know, everybody’s too busy and the technical 
stuff that’s out there, you know, the gadgets which we don’t really, 
you know, need, it’s just like again people update the latest model or 
thing whereas a basic one as long as it does the job, you know, the 
basic job then that’s all you really need.
(Female, 30s, Broad Protestant)
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Two of the evangelical Protestant women described having difficulty with their 
decision to stay at home with their children rather than to bring in a second income. 
This was not so much for financial reasons, as “you trust God that he will provide", 
but rather because of other people’s reactions, for example:
Joy: Well when we had children, Tristram and I  agreed that I  would not
work so that I  could be at home and also have time to work at church 
and I  think this idea o f serving God, putting God first affects our 
time, that’s, you know, and it might be the wife, it might be the 
husband agrees not to go out to a paid job because y  ou want to give 
time, you put the Lord first and it was something that we agreed to 
do and you trust God that he will provide and what we don’t have we 
don’t need. [  ]  When so many o f my friends went out to work and 
turned round and said to me what do you do all day? Which is a bit 
o f a battle initially.
(Female, 50s, Evangelical Protestant)
Similarly, after the discussion group had finished, Hilda and Alan described how 
difficult their teenage daughters found their family’s living on one modest income, 
because of their keen awareness of the relative affluence of their peers.
4.4.1.4 The Possible and the Impossible
The evangelical Protestants’ discussions about resisting pressures of marketing, the 
media, and expectations of peers leads to the consideration of constraints on lifestyle 
choices. Steve said that “you’ve got to balance it (Jesus ’ teaching not to worry 
about material provision) with the society you’re living in" (50s, broad Protestant). 
The Roman Catholic group’s discussions particularly concerned negotiation of this 
balance.
Some lifestyles are just not possible, if one wishes to be a part of a society in which 
financial independence is the norm. If you live “just as you" rather than in a 
community, then “living that complete level o f not worrying about where your next 
meal is going to come from" results in not eating, because nobody else will take care 
of your needs:
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Sarah: I  think, I  think actually living that level o f complete not worrying
about where your next meal is going to come from is something that 
you can only live in some manner o f institution, actually.
Annie: Community, you mean?
Sarah: Yes, yes.
Annie: Well I  was thinking that because -
Sarah: From experience I  can’t live like that. I  would love to but I  can’t. I
need to go out to work and I  earn a pittance, and the job that Fve got 
they going to be paying me a pittance as well, so Fll have two 
pittances but hey. [  ]  But, but I  can’t, I  can’t live just saying oh 
well, you know, I ’ll let somebody else provide for me and I  don’t 
think that I  should anymore. I ’ve lived like that in a religious order 
and fair enough, but I  don’t think you can live like that just as you, in 
the world, because that’s not the way the world works. Either you 
go out and you earn some money or you don’t have any, and i f  you 
don’t have any money you don’t eat, and you don’t have a roof over 
your head. Unless you sponge offyour family for the rest ofyour life 
which is not a particularly attractive thing to do really.
(Roman Catholic)
On the other hand, independent individuals without family responsibilities can make 
a decision to give their possessions away (and take up Jesus’ challenge in Mark 
10:20 to the rich man), because it doesn’t affect anyone else:
Elise:
Sarah:
Elise:
Sarah:
Elise:
Sarah:
(Laughter)
Elise:
Say if  you own a house, the extreme I  would see would be to sell the 
house, give the money to, and then rent the most, the cheapest, 
grottiest place because that would be subjecting yourself to the 
deprivation that you never wanted to originally, but that would be 
giving up that material but you -  
But you can’t do that.
What do you mean can’t do it?
You personally can’t do that.
No, no I  can’t, but that would be, Iwouldn’t do it, le a n ’t do it I
know, because I  know-
No and I  think your husband would be -
My husband’s family wouldn ’t be very pleased either i f  I  sell the 
house. But i f  you were by yourself and you made that decision that 
didn’t affect anybody else you could, you could give up everything.
(Roman Catholic)
If giving away everything is virtually impossible for most people and therefore 
dismissed, at the same time as giving away some or even a lot of money in an 
affluent society may be “easy” (Peter below), then the challenge of Mark 10 may be 
taken to apply to something else. Participants in all three groups said that the
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passage could refer to the use of time. In a society in which people are time poor, 
using one’s time and energy in the service of God was a pertinent issue (which may 
have implications for an individual’s material circumstances, as that may be time 
that one would otherwise spend making money). This attention to time was 
discussed at length in the Roman Catholic group:
But where it says he had many possessions, you think possessions, 
possessions you want to keep, you want to possess your talents, you 
want to possess your time and when it says, you know, give them 
away, in one sense give the money away, give it away and you’ve got 
the money so use it for the poor, give away all the possessions which 
is your time. Because in one sense I  think it could be, i f  you say yes, 
I ’m giving all this money away because that’s easy but i f  you’ve got 
to spend, you know, X  amount o f time talking to somebody or doing 
whatever it might be or even praying, you know, you possess your 
time, give me some o f your time says God in prayer and then I  can, I  
can, you know, enrich you and you can enrich other people.
I  think giving time in our society is harder than giving your money 
up.
Yes.
Time and mental space.
Commitment to like I  was thinking about the Oxfam, you know, sort 
o f well I ’d have to give up one afternoon a week, do I  really want to? 
No, I ’ll go and buy some things from there and it was easy to go in 
and spend money in there. [  ]  Sometimes that’s what we value 
more then, we value our time, we really value our time.
(Roman Catholic)
Participants talked about how churches were important for helping individuals to 
resist consumer culture in their day to day lives, for example:
Alan: Certainly I  think it’s very easy to, to get to the point o f worrying and
I  think we need to be reminded, or we need to remind ourselves, we 
need to remind each other, we need actually good teachers to remind 
us actually what God says is important. [  ]  And also actually to 
hear other people speak sometimes, Christian people, they’ve got a 
whole life experience and they will show really that God helped 
them.
(Male, 40s, Evangelical Protestant)
Similarly, Chloe, (p. 140) assumed that Christians were less likely to be caught up in 
the “/  want” culture. However, references to the idea of Christian community
Peter:
[  ]  
Elise:
Peter:
Sarah:
Elise:
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providing alternatives to the prevailing culture of individual ownership and decision­
making were few. Kevin suggested that community living should perhaps be a 
model for churches today. When the evangelical Protestant group was asked about 
Jesus’ promise that those who leave family and property ties “for my sake and for 
the sake of the good news” will “receive a hundredfold now in this age” (Mark 
10:29-30), he replied:
Kevin: I  think there’s more referring to the fact that actually as someone
who leaves everything to follow Jesus you are then in company with 
others who follow Jesus. And therefore the early church in 
Jerusalem, they had possessions in common, gave to each other as 
they had need. So you could say there that someone there, that 
someone who left everything to follow Jesus in that situation 
immediately got a family, immediately got people who would support 
him because when someone had need someone else would sell 
something and ensure that they were provided for.
Tristram: Yes.
Kevin: So actually I  mean it’s saying, perhaps you could look at it as saying
how the community o f the church ought to work.
(Evangelical Protestant)
Sarah related her personal experience of this sense of multiplication when she lived 
in a Christian community:
Sarah: I  remember when I  joined the community when I  was living in Spain,
when I  first moved to Spain it was the first time I  ever said a prayer 
out loud in mass in Spanish and I  said thank you, thank you Lord 
because I  left a sister and a house and my mum and my dad, and I  
found hundreds o f brothers and sisters and hundreds o f houses all 
over the world. But that was three weeks in the community and that 
was what I  felt, like God, it feels like Fve left a lot but it’s gob- 
smacking what Fve found, you know, fantastic!
(Female, 20s, Roman Catholic)
Having experienced such abundance, Sarah’s earlier dismissal of this type of living 
(p. 142), if she wants to be integrated into the broader society, is particularly striking. 
Other participants tended not to focus on this idea of multiplication and abundance in 
Christian community in relation to the Mark text, at least not in material terms, 
and/or not in this world. Thus Tristram (50s, evangelical Protestant) expressed his 
concern about the “danger o f misinterpretation”, where one could believe that by
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giving to the church, one would receive materially many times back what one had 
given, and the broad Protestants said that Jesus rebuked Peter’s question about what 
he would receive in return for having left everything and followed Jesus.
4.4.2 Poverty and Injustice
4.4.2.1 Defining Who Is Rich: Obligations to the Poor
That wealth should be used for the benefit of the poor was normative across groups, 
as described in Section 4.4.1.1 above. Taking this further, participants were 
challenged to consider whether Jesus’ instruction to the rich man to give what he 
owns to the poor (Mark 10:21) could be extrapolated to refer collectively to 
everyday people, who may not be considered rich in their own societies, but who are 
nonetheless wealthy in the context of global inequalities. In the broad Protestant 
group, the initial response from Chris was to acknowledge that he was rich, to 
consider himself lucky for what he has, much as Kevin expressed on p. 140. As 
mentioned in Section 4.3.2, the Mark 10 passage addresses poverty and idolatry 
themes. However, in the evangelical Protestant group, participants separated the 
question of providing for the poor from the issue of obedience to God. They 
therefore resisted the moderator’s challenge. Elsewhere, Alan said that “the teaching 
o f scripture very, very clearly says the p o o f .  However, here he asserted that Jesus’ 
challenge to the rich man was primarily in response to the latter’s “need' (not the 
needs of the poor), and what is needed for someone to put God first varies from 
individual to individual:
I  think this isn’t firstly a parable, this is a man coming and asking a 
question and Jesus is looking at him and he’s answering his 
question.
Yes.
Obviously it’s in the Bible so it’s for our learning, for us to learn 
from, but I  think we need to keep that in focus first.
OK, yes.
What his need was might actually be different from my need or 
somebody else’s need. However, I  would have to say that Jesus often 
does, does labour on money and possessions and the fact that he 
then says how hard is it for those who have riches to enter heaven.
He was obviously broadening the whole matter.
(Male, 40s, Evangelical Protestant)
Alan:
Tristram:
Alan:
Moderator:
Alan:
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This conflicts with the idea presented by Joe that Jesus’ commandments are about 
how people relate to each other (p. 136). Kevin then responded to Alan by going on 
to comment that giving to the poor may even be incidental to the story:
Kevin: I t ’s interesting. I ’m just looking at this and this is just kind o f
throwing this out because I ’ve not really thought about it. But the 
giving to the poor bit in this story seems almost incidental, because 
the thing that Jesus, you lack one thing go sell what you earn and 
give the money to the poor, you will have treasure in heaven, then 
come and follow me. [  ]  And it’s almost like the sticking point is 
really that he has all this wealth and prosperity in the world’s eyes 
and he’s not willing to give that up.
(Male, 20s, Evangelical Protestant)
This separation of poverty and idolatry was also apparent at the end of the discussion 
group, when participants were asked if they would like to add anything else. “Give 
me neither poverty nor riches” is not a demand for equality or justice, but was rather 
seen to be about the corrupting influence of both wealth and poverty on individuals, 
causing them to fall prey to idolatry (Proverbs 30:8-9):
Could you quote the verse you often say from Proverbs, Alan, give 
me neither riches...
Give me neither poverty nor riches, because if  I ’m rich then I  forsake 
God, and i f  I ’m poor then I  might rob -  
That’s right.
-  and forsake God.
(Evangelical Protestant)
The separation between addressing poverty and guarding against idolatry was not so 
clear in the Roman Catholic group. While some of the participants were prepared to 
accept the suggestion that they were comparatively rich. Elise was reluctant to 
consider herself so. Regardless of how much one has, Esme’s solution to the 
poverty problem was proportional giving (tithing). In this case, whether one is rich 
or not is perhaps not relevant, if all those who have more than they “need” give a 
similar proportion away:
Hilda:
Alan:
Tristram:
Alan:
Moderator: Does the rich man actually refer to us, us collectively living in this
society?
Sarah: I  think we’d like it not to but I  think it does.
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Elise: Because we are the richest society aren’t we, the Western world is
the, the rich part o f the world, so we are the rich people aren’t we. 
But do you mean are there richer people in our society, well yes 
there are so we ’re not. [ ]  I  don’t think any o f us are mega rich in 
what we think o f mega rich [  ]  like David Beckham or the Queen, 
we ’re not, none o f us here, unless you ’re secretly harbouring 
millions anybody.
(laughter, talking together)
I  think we are very rich in the world.
Oh we are, I  mean I  feel rich enough, I ’m certainly happy and come 
nowhere near the really truly rich people.
Yes again but I  guess my question is, you know, i f  we look at that in 
comparison, you know, to how poor people, some people are in the 
world, does that invitation or demand, whatever you want to call it to 
the rich man from Jesus, is that about us as well us, every day us 
who aren’tparticularly rich?
Yes I  think it is, but that we’ve got to give in proportion o f what 
we’ve got.
OK.
You know, I  mean if  you’ve got a million pounds you can afford to 
give a thousand pounds. I f  you’ve got lOp give Ip and it’s just as 
valid giving.
(Roman Catholic)
4.4.2.2 The Making o f Money
The parable of the talents was chosen for the discussion groups in order to explore 
whether and how concerns about poverty and injustices relate to the making as well 
as the use of money. Participants in the evangelical Protestant and Roman Catholic 
groups tended to give the kingdom interpretation of the parable (Myers and DeBode, 
1999), as referring to the use of an individual’s skills, gifts and capabilities. When 
asked directly, they said that the parable of the talents could be applied to making 
money:
Sarah: I  think whatever it, I  understand it that whatever your talent is,
whether that’s making money, leading worship or tending to the 
poor, i f  you use that in function o f others and are making that talent 
work for God then you ’re OK.
(Female, 20s, Roman Catholic)
Therefore, money was seen as just another resource that people can use in the service 
of God and other people. However, participants had reservations concerning the 
application of the parable to money making. These included the dangers of such an
Annie:
Elise:
Moderator:
Esme:
Moderator:
Esme:
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interpretation becoming a justification for the prosperity gospel, the potential for 
wealth to become a distraction from a commitment to God, and also the caveat that 
money should not be made through dishonest or exploitative means. The broad 
Protestant group expressed particularly strong reservations. Only one participant, 
Steve, initially read the parable in the typical way, that is, equating the master with 
God, and talents with individual abilities or gifts. The others thought the parable of 
the talents was a parable about the world, and “true to life”, where “with businesses [  
]  i f  y  ou’ve got somebody there who’s not productive [  ]  then they will get rid o f 
you” (Chloe, 30s) and where “there are those who have nothing and they have 
nothing to be taken away [  ], they only have what they stand up in” (Martha, 60s).
In contrast to the evangelical Protestants, who discussed their personal struggles in 
relation to money and possessions, the broad Protestants were on the whole less 
reflexive about their personal consumption. They tended rather to talk about how 
other people relate to their wealth and possessions, and hence their attention to others 
rather than Christians being caught up in the culture of acquisition (as described in 
Section 4.4.1.3). Nonetheless, here the broad Protestant participants expressed their 
concern about their own implication in a system that makes money at the expense of 
others, and their inability to address this. Chris remarked that this is what “we ’re all 
doing [ ]  by putting money in the building society”:
Chris: I  make, we make money by those that’s got mortgages. I  mean we ’re
fortunate now we haven’t got a mortgage, but we ’re making money 
by...
Martha: From other people really aren’t we.
Chris: From other people, from the lenders, from the borrowers rather.
Martha: And those who gain are from other people’s, they ’re not losses but -
Chris: Well misery in some cases, isn’t it.
Martha: Yes.
Moderator: Right. [  ]  And so are you saying that ideally we shouldn’t?
Chris: Well no, no.
Moderator: We shouldn’t be? I  mean we ’re sort o f -
Chris: No you never, it’s -
Martha: You ’11 never get equality will you.
Chris: You ’re never going to, never.
Martha: As regards wealth and possessions.
Chris: Nobody’s going to build you a house for nothing are they and say
live here, no that ’s never going to happen.
Martha: But at the end o f the day it doesn’t matter how much you’ve got, we
all go out the same way.
Chris: You come into the world -
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Martha: You come into the world with nothing and you go out o f the world
with nothing.
Moderator: So I  mean, that's kind offairly fatalistic, you know, this is the way o f
the world and so it is. Am I  hearing you right when you say that? 
Chris: Yes, yes that is the way o f the world.
(Broad Protestant)
Although inequality (and social status based on this inequality) might be “the way of 
the world”, participants still said that it is possible to address this situation to some 
extent. Chris referred to the particular role of churches in reversing poverty:
Chris: I f  everybody pulled together, and I  think i f  the churches got together
it (the suffering in the world) could come to a stop [ ]  i f  every 
church adopted a village in Africa or wherever.
(Male, 60s, Broad Protestant)
Further, Matt felt that the parable of the talents couldn’t be a kingdom parable, 
because it painted a hopeless picture for those who have little. Christianity should 
bring hope and change to this situation:
Matt: It's not very hopeful is it. I  mean, because it says those who have
nothing what they have will be taken away, so i f  it's a Christian tale 
it would be saying, help them to have something, help them to have, 
i f  they have nothing there's a reason they have nothing.
(Male, 20s, Broad Protestant)
Nonetheless, for these participants (and likewise for the evangelical Protestants), it 
was in the kingdom of God or heaven, a place that is separated from this world, 
where the reversal (or at least the levelling out) of rich and poor ultimately occurs. 
Thus, the participants’ response to the moderator’s question about the meaning of the 
second half of the Mark 10 passage was as follows:
Moderator: The last paragraph, i f  you like, “Peter began to say him, look, we
have left everything and followed you ”. What are the ideas behind 
that paragraph?
(Silence)
Martha: Could that be those that have little, that have used it wisely and
shared and thought o f others rather than themselves, could be 
considered first over people who are wealthy who think that they can 
buy their way?
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Moderator: OK.
Martha: I t ’s hack to sharing isn’t it.
Steve: Yes, back to your sort o f old lady sticking the lOp in the box isn *t it.
I  mean, you could be the wealthy man who says right Fve given 
absolutely everything up, Fve given all my money to the church so 
they can rebuild it, do whatever, so Fm expecting to be first in the 
queue now.
Martha: Yes but not necessarily.
Steve: But actually the widow with her lOp is probably the first in the
queue.
Martha: Yes.
Chris: You see, that’s how I  interpret that last line, that no matter how
wealthy Fve been and Fve given up, I  would have been first, thinking 
I  would have been the first in the queue to go to the kingdom o f God. 
And the last bit, the man that’s got nothing is at the end o f the queue 
anyway, because he’s got nothing, and the roles are reversed.
Martha: Showing that you can’t buy your way in.
Chris: You cannot buy your way in.
Moderator: Yes, you can’t buy your way into heaven ?
Chris: Heaven, yes. This is where you come into the world with nothing
and you go out with nothing.
(Broad Protestant)
Although the Roman Catholic group gave the traditional kingdom interpretation of 
the parable, the theme of injustice was also present in relation to money making. 
Sarah had a problem with wealth precisely because of the existence of poverty. 
Having acknowledged the point that people who are driven to make money may not 
be any less noble than people who are driven to deprive themselves (a theme that 
was presented in Section 4.4.1.2 above), Sarah nonetheless maintained that material 
poverty is an injustice that should not merely be accepted as the way of the world. It 
should be challenged -  Christians have “some evangelisation to do”:
Sarah: I  mean, yes it’s their money and I  completely take your point. I  think
they would be utterly miserable i f  they weren’t like that. I  mean if  
you think o f Alan Sugar and, you know, that’s who he is, but I  still 
don’t think that that should mean that he keeps that when there’s half 
of the world population living under, or (to the moderator) you 
possibly know what the statistic is, but however many in the world 
living under the poverty line and not just in third world countries, in 
the UK and in the States.
Elise: Well what about people like footballers? I  mean it is supply and
demand. People are prepared to -  
Sarah: No Fm sorry, footballers, that’s just obscene.
Elise: I  know, that’s why I  said it so that you would say that, I  knew you ’d
say that.
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(Laughter)
[ ]
Elise: The economics like takes precedent eventually doesn’t it. I f  people
want something other people will pay for it and then those people 
are rich because they’ve got something that people, pop stars or 
footballers -
Sarah: No, they’ve got rich because God gave them a talent and put
somebody in their way that nurtured it, actually.
Elise: Yes, yes they have got the talent.
Sarah: But they didn’t choose to have that talent. Yes they’ve worked hard
at it but -
Elise: Yes, yes you know, I  agree with you there.
Sarah: But there’s plenty o f people who work hard all their life and don’t
have enough to eat at the end o f every day. So it’s still obscene.
Elise: But what can you do about it because it is a fact that people will pay
them to play football, pay a lot o f money to watch them?
Sarah: Well we ’ve got some evangelisation to do then haven’t we?
(Laughter)
(Roman Catholic)
Thus, in the broad Protestant and Roman Catholic groups there were echoes of 
liberation and protest theology (Powley, 2003), given participants’ protests against 
economic injustices. In the case of the evangelical Protestant group, there was little 
discussion about wealth and poverty in terms of this-worldly justice, apart from a 
brief mention by Tristram that money should not be made through exploitation, with 
reference to the outlawing of usury in levitical law. The wealth of the rich was seen 
as important for supporting ministry activities today, as was the case in the time of 
Jesus and the early church:
Kevin: Because there are, I  mean there are examples in the New Testament
ofpeople who followed Jesus who had quite a bit o f wealth. And 
when Zaccheus repents and gives a lot o f his money away, he doesn’t 
give everything away and Jesus doesn’t kind o f particularly in that 
example ask to and there’s other people, there’s Joseph o f 
Arimathea to give to Jesus and there are various people who help 
Paul with his ministry who presumably have the wealth to do so.
(Male, 20s, Evangelical Protestant)
Similarly, the other two groups’ protests against inequality was not black and white, 
in that the participants also accepted that money making could and should be used in 
the service of the less fortunate.
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4.5 Discussion
The idolatry and poverty themes overlapped and diverged in participants’ 
discussions in various ways, reflecting the different theological approaches to wealth 
and possessions as delineated by Powley (2003). These approaches are now 
discussed, including their implications for individuals’ consumption and earnings. A 
further issue which was identified during data analysis, but which was not 
approached in the research questions, is also examined. This issue concerns the 
ways in which participants’ most challenging assertions regarding the structures of 
consumer society were received in the groups.
4.5.1 Poverty and Idolatry Themes in Approaches to Wealth and Possessions
The lordship theology discourse noted in Study 1 was present across all three groups 
in Study 2. This was concerned primarily with the priority one places upon wealth, 
rather than the amount that one has (Moritz, 2000, Powley, 2003). As Elise said, 
“you can still have (things) but be free o f them" (see p. 134). Participants said that 
the wealthy should use their wealth in accordance with God’s priorities. Generosity 
to others in need, both close and distant, is an essential part of expressing a devotion 
to God rather than a devotion to wealth. Thus, poverty and idolatry themes meet in 
this discourse. Even so, people could still have “a lot o f possessions", provided they 
are generous with them and not fixated upon them.
The contentment theology discourse (Powley, 2003) identified in Study 1, was 
elaborated in Study 2, most particularly in the discussions of the evangelical 
Protestant group. It was characterised by an active decision to be content with what 
one has rather than to strive for more, and ongoing efforts to extricate oneself from 
upward spirals of consumption, and to resist pressures of marketing and social 
expectation. In this regard, while the evangelical Protestants considered themselves 
to be quite distinctive from other people in terms of their lifestyle choices, the 
strategies that they described in resisting consumer culture were similar to those 
voiced by Lunt and Livingstone’s (1992) participants regarding resisting 
consumption pressures. These include learning to be content with the way things
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are, and reminding oneself that one’s basic needs have been met (Lunt and 
Livingstone, 1992, p. 155-157, see also Kevin’s comments on p. 140). The 
difference, however, is how the participants in the present study arrived at these 
strategies. Resisting the pressures of consumer culture were consequences of 
making a decision to use one’s life in God’s service, for example to stay at home to 
care for the family and contribute to the church (see Joy’s account on p. 141). That 
is, the participants’ approach to wealth came about secondarily to their approach to 
the issue of how to use their time.
The contentment discourse in the present study did not go so far as to entail the 
“commitment to subsist on only the basic necessities of food, clothing and shelter” 
advocated in the contentment theology approach proper (Powley, 2003, p. 16), even 
if participants did remind themselves and each other that just having these necessities 
meant that they had enough. Rather, participants in the three groups took issue with 
drastically limiting consumption. Frugal people can be as controlled by possessions 
as profligate people (as expressed by Kevin and Alan on p. 137, and by Annie on 
p. 137). In addition, “conspicuous consumption (turned) upside down” (Bekin, 
Szmigin and Carrigan, 2006), the use of frugality as a means of distinction, and 
conspicuous consumption are both problematic, as Sarah expressed in her 
interpretation of “treasures on earth” (p. 13 8). Furthermore, the Roman Catholic 
participants asserted that God wants people to have “the things that are good' and 
not just the bare essentials (p. 137), which is one of the themes of prosperity theology 
(Powley, 2003). The ideal is thus “neither poverty nor riches” (Proverbs 30:8). 
Participants were, however, suspicious of interpretations of the texts that focus on 
material reward, and were thus against prosperity theology (for example, Tristram, 
p. 144).
While the Christian obligation to use wealth for the benefit of the poor was 
normative across the groups, and therefore issues of poverty and idolatry were 
related as noted in the context of lordship theology, they were also distinct, 
particularly for the evangelical Protestant group. In the context of the Mark 10 
reading, these latter participants saw idolatry as fundamentally concerning the state 
of the individual before God, and less about the needs of the poor. Indeed, justice
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for the poor was barely discussed in the evangelical Protestant group. In contrast, 
economic justice was a stronger theme in the other two groups, particularly the broad 
Protestant group. With the exception of some of the broad Protestants, who had 
deep misgivings about the ways in which money is made, participants felt (with 
reservations) that the parable of the talents could be applied to making money, if that 
is one’s talent or skill, and if the money is made in service to God and to others.
Roman Catholic and broad Protestant participants voiced their protest against the 
injustices of income inequality and the marginalisation of people who are not 
financially productive. In this sense, these two groups’ discourses echoed aspects of 
liberation and protest theology (Powley, 2003). However, the participants’ 
responses barely began to mobilise “communities of hope, protesting against 
inequality and offering an alternative pattern of human relations” (Powley, 2003, 
p.21) that are encouraged by the liberation theology approach. As mentioned briefly 
in Chapter 1, theologies of lordship and contentment are “essentially individualistic, 
arising alongside Western conceptions of personal property and economic 
expediency” (Powley, 2003, p.30). Indeed, throughout the discussions, participants 
usually kept an individualistic frame of reference, tending to speak about the ways 
people as individuals should relate to their wealth and possessions. Martha’s story 
about the beef and butter mountains (p. 136) was an exception to this, given its 
emphasis on broader political issues. Another exception was Kevin’s positioning of 
the early church model of communities of common possessions as an example for 
churches today (p. 144), and also Sarah’s comments about her experience of living in 
such a community (p. 144). These references, along with Sarah’s dismissal of living 
in such a religious order in future (p. 142), were the only points at which the group 
discussions converged on monastic theology.
4.5.2 The Reception of Subversive Values
In discussing the three chosen gospel texts, respondents commonly raised 
challenging ethical positions concerning wealth and possessions that might speak for 
broader structural changes. For example, material property belongs to God not to 
individuals (Tristram, p. 135), excess wealth is undeserved and should not be kept
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(Sarah, p. 151), the making of money is exploitative and unjust (Chris and Martha, 
p. 148), and the rich and the poor are reversed in the eyes of God (broad Protestants, 
p. 149). However, Study 2 demonstrated three ways in which the subversive 
potential of the above ethics may be dissipated. Spiritualisation of Bible texts, in the 
form of theological poverty and lordship theology, has already been discussed above. 
Explanations of fatalism and individualism now follow.
Radical stances were challenged in turn by participants who were fatalistic about the 
possibilities for change and who viewed income inequality as essentially immutable 
in contemporary society. Examples were Elise and Sarah’s exchange about football 
players (p. 151), and Chris and Martha’s discussion about the impossibility of 
achieving equality (p. 148). Participants were not, however, entirely undone by these 
challenges. Sarah replied to Elise’s pragmatic stance on football, which was almost 
offered as a provocation ^tha t’s why I  said it so that you would say that, I  knew 
you ’d say that”), with a call to evangelisation (p. 151), and Chris expressed faith in 
the potential of people to band together to address poverty, against his own fatalism 
in the face of present reality (p. 149).
As discussed above, participants’ discussions about responsibilities regarding wealth 
and possessions occurred within a largely individualistic framing. Powley’s (2003) 
observation that “underneath the rhetoric, the framework of consumerism subtly 
dictates the perimeters of Christian action... Christians, like those around them, 
conceive of themselves within a certain individual lifestyle matrix comprising 
housing, career, income and leisure” (p.30) thus applies here to some extent, with the 
caveat that participants did see themselves as different from their peers, for example, 
in choosing to give their time for free in service to God and to others (Section 
4.4.1.3). While Christian communities of shared ownership may be seen as an ideal 
(Kevin, p. 144), they are dismissed if one wants to be a functioning member of 
society (Sarah, p. 142). In addition, in a culture in which individualism and financial 
independence are typical, a decision to give everything away cannot be seriously 
entertained (Elise, p. 142), because then one would have nothing. Stewardship of 
money, which is a radical ideology that contests private ownership (Tristram, p. 135), 
may then become an individualised issue largely addressed through practices such as
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proportional giving (Esme, p. 147), to which, it can be argued, it is relatively easy for 
affluent people to adhere. Hence the application of Jesus’ call to the rich man to sell 
all he has and give the money to the poor (Mark 10:21) to the giving of one’s time, 
rather than primarily to the giving of one’s money (Section 4.4.1.4).
4.5.3 Methodological Issues
The strengths of the discussion group methodology, noted in the previous chapter, 
namely in terms of normative influences, disagreements and challenges, likewise 
apply to the present study. In addition, the Bible study technique provided a strong 
means to facilitate an intensive examination of poverty and idolatry themes, in 
contrast to the extensive exploration of Study 1. However, some concerns remain 
about the validity of the data produced here. As already mentioned in Section 4.3.4, 
the choice of texts profoundly affected the content of the group discussions. As 
McConville (2000) makes clear, the Old Testament is rich in the notion of the 
goodness of creation, to be appreciated and enjoyed, and the material blessings of 
God. In the absence of such texts, it is perhaps unsurprising that elements of 
prosperity theology were not more commonly apparent in the groups, at least not in a 
more positive light, although it has also been noted that the second half of Mark 10 is 
also favoured by prosperity theology (Bruce, 1996, p. 151 ).
Further, the choice of passages was justified because of their status as familiar texts 
in the Christian tradition that speak directly to issues concerning wealth and 
possessions, as well as participants’ spontaneous references to them in Study 1. 
However, it should not be assumed that Scripture would necessarily be the focal 
point of all Christians’ perspectives. The notion of churchmanship makes clear that 
different parts of the Christian tradition have particular emphases (although not 
necessarily to the exclusion of other emphases) in their Christian life. Evangelicals 
place supreme authority on Scripture, charismatics emphasise direct experience of 
the Holy Spirit, liberals stress human rationality and reason, and Catholic approaches 
emphasise the importance of tradition (Weller, 2001, p.214,211). Nonetheless, this 
doesn’t invalidate the use of Bible texts as a productive strategy to explore 
participants’ accounts of poverty and idolatry.
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Finally, only three groups were convened in Study 2. Of course, the study primarily 
sought detailed understanding rather than sample to population generalisation, which 
anyway does not typically apply to qualitative research (Miles and Huberman, 1994, 
p.27-28, Patton, 2002, p.230). Nonetheless, it is obvious that the breadth of 
perspectives which can be included in a study involving three congregations and 20 
individuals is limited. Further, three groups produce many interesting leads, and it is 
not always clear which to follow in depth, for example, whether a phenomenon that 
occurred in one group is unique to that group or would be observed if further groups 
were conducted. Therefore, as well as extending the range of Bible texts explored, 
future work could run a greater number of groups. This would enable a more 
thorough examination of the relative dominance of various discourses among 
churchgoers. Further research could also employ theoretical sampling to include the 
voices of churchgoers who would be expected to have divergent perspectives (such 
as Pentecostals known to advocate prosperity theology, and people involved in 
networks for simpler living, such as Breathe). It could also draw more strongly on 
theological literature, given the productive use of Powley's (2003) overview as a 
grounding in the present study. Furthermore, given the particular richness of the 
data, the discussion group transcripts could be subjected to a more micro level 
analysis, typical of discourse analysis (Potter and Wetherell, 1987), than was the 
case for the analysis presented here.
4.6 Conclusion
Whereas Study 1 identified the themes of poverty and idolatry, and the range of 
positions churchgoers took in relation to these concerns, Study 2 enabled a more 
detailed exploration of these themes, the ways they overlap and diverge, and their 
implications for consuming and earning. The primacy of lordship, and to a lesser 
extent, contentment theology discourses was noted, with liberation and protest 
theology, prosperity theology and monastic theology invoked to a lesser degree, 
particularly the latter two. Living in faithfulness to God (guarding against idolatry) 
and to one’s poor neighbours (addressing poverty) had real implications for 
Christians’ earning and consumption choices, for example, through tithing and/or 
choosing to give time in service for little or no monetary reward. However, these
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choices were understood foremost in the individualistic framework of theological 
poverty, which in the first instance entails a psychological or spiritual (rather than 
material) detachment from wealth on the part of the individual. Some of the beliefs 
voiced by participants, especially the broad Protestants and Roman Catholics, 
potentially represent broader structural challenges to consumer society, because of 
their contestation of economic inequalities and injustices and private property. 
Although not neutralised, the force of such assertions was somewhat dissipated in 
the groups through spiritualisation, individualism and fatalism.
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CHAPTER 5 BACKGROUND FOR A SURVEY STUDY 
OF RELIGION AND CONSUMER 
BEHAVIOUR
5.1 Introduction
It was noted in Chapter 2 that of the three domains of consumer behaviour of interest 
for this thesis, social scientific investigations of frugal consumer behaviour and 
socially conscious consumer behaviour are most lacking. Studies 1 and 2 
qualitatively addressed this gap, inasmuch as they identified and explored 
churchgoers’ discourses that relate to these practices. This chapter marks a move 
from qualitative to quantitative research. It presents a theoretical framework for a 
quantitative survey study of religion and consumer behaviour (Study 3). The survey 
methodology, results and discussion are contained in Chapters 6, 7 and 8. In the 
present chapter, the aims of the study are first given. The theoretical foundations, 
namely, value theory and discrepancy theories, then follow, enabling the 
development of hypotheses concerning the links between religion and consumer 
behaviour via values, and between behavioural discrepancies and well-being 
outcomes.
5.2 Research Aim
Study 3 had two main aims. The first was to examine relationships between religion 
and two types of consumer behaviour; socially conscious consumer behaviour and 
frugal consumer behaviour (frugality). The second followed from the identification 
in Study 1 (Chapter 3) of discrepancies between what people do and what they feel 
they ought to do, and the feelings of guilt and remorse with which these are 
associated. Because of the potential of such discrepancies to drive action, as 
discussed in Section 3.5.4, Study 3 aimed to investigate the existence and effects of 
discrepancies in the two types of behaviours. The study was concerned with the 
influences of both dispositional and operational levels of religion; that is, the 
differences in behaviours (and behavioural discrepancies) between churchgoers and 
non-churchgoers, as well as among churchgoers themselves.
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5.3 The Theoretical Basis of the Study
Schwartz’s (1992,1994) value theory, and the discrepancy theories of Michalos
(1985) and Higgins (1987) frame the survey study. These theories were used to 
underpin hypothesis development as well as methodological choices such as the 
selection and operationalisation of variables and sample size considerations. This 
section introduces the theories, provides justification for their selection, describes 
their strengths and limitations and any special considerations for the current 
application, and details the constructs with which they are concerned. The section 
concludes with a description of the religion constructs used in the study.
5.3.1 Using Values to Understand Religion and Consumer Behaviour
In a review of the literature on consumer behaviour and behaviour change, Jackson 
(2005b) describes some dozens of conceptual models, both quantitative and 
qualitative, and used for both empirical and heuristic purposes. These models derive 
from theories involving rational choice, adjusted expectancy-value, moral and 
normative conduct, habit, and identity and the self-concept. Some are integrative 
models which pragmatically seek to combine the insights of more than one 
theoretical perspective. Chapter 2 drew on some of the features of such models, such 
as norms and social identity (see Sections 2.2.2 and 2.3.1), in its examination of 
social influences on behaviour and behaviour change. Gabriel and Lang (1995) 
remark that while different portraits of the consumer are helpful in highlighting 
different features of consumption, tensions and contradictions between perspectives 
are inherent, and not easily reconcilable (p.3-5). Faced with such complexity, a 
quantitative examination of the influences on consumer behaviour must choose and 
justify a particular theoretical framework.
This investigation of Christianity and consumer behaviour is situated first and 
foremost within the context of social-psychological value theory. Values are 
considered to be high level, abstract cognitive constructs, which provide “guides for 
living the best way possible” for individuals, social groups, and cultures (Rohan, 
2000, p.263). More specifically, values are defined as enduring beliefs, that pertain
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to desirable end states or behaviours, transcend specific situations, guide selection or 
evaluation of behaviour and events, and are ordered by importance (Schwartz and 
Bilsky, 1987, p.551).
There are four main reasons for choosing value theory for this research. First, values 
are central to religious traditions. Second, religious socialisation is believed to 
influence individuals’ value priorities (although influence from values to religious 
choices is also plausible). Third, values are theorised and empirically found to be 
fundamental motivations for behaviour in general, and for pro-social and pro- 
environmental consumer behaviours in particular. These relationships allow for an 
integrated study of Christianity, values and consumer behaviour that accords with 
Gill’s (1999) cultural theory of churchgoing. Fourth, the utilisation of value 
approaches in the study of religion has been identified as a fruitful yet neglected 
avenue of research. Donahue and Nielsen (2005) combine these justifications in 
their recent review of religion, attitudes and social behaviour: “Conservatism, 
humanism and other value systems provide a foundation for the psychology of 
religion, and for religious individuals themselves... Despite this fact, the relation 
between values, attitudes and religion remains a subject that has received less 
attention by psychologists than it deserves... Conceptual analysis of the differences 
between values and attitudes, the translation of general values to specific attitudes, 
and the various expressions of values and attitudes in everyday life all warrant 
further research. Religion provides an excellent context for doing this” (p.286). 
Theoretical perspectives on religion and values, and on values and behaviour, will 
now be delineated.
5.3.1.1 Linking Religion with Values
Religions are seen to be rich bases for values (Baumeister, 2005, p. 157), for 
individuals and cultures alike (Baumeister, 1991, as cited in Park, 2005, p.301). 
Religious traditions seek to “unify values, moral codes, beliefs, ritual, emotions, and 
community into an integrative whole” (Hinde, 1999, as cited in Saroglou et al., 2004, 
p.722). In this capacity, religions are seen to promote some values and downplay 
others (Rokeach, 1969); to determine what is right and good and to be sought after,
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and what is wrong and bad and to be avoided (Park, 2005, p.301). Indeed, the role of 
religions traditions as carriers of non-materialistic values is central to the claim that 
these groups have the potential to challenge consumerism (Sections 1.5.1 and 2.3.2).
Value theorists assert that values are acquired by individuals through socialisation 
and learning experiences (e.g. Rokeach, 1973, p.23-24), and thus that it is through 
socialisation that religions influence their adherents’ values (Saroglou et al., 2004, 
p.721, Schwartz and Huismans, 1995, p.88). However, the causal relationship 
between values and religion may also be in the reverse direction (Saroglou et al., 
2004, p.722). For example, Schwartz and Huismans (1995) argue that “value 
priorities may influence individuals’ commitment to the religion they profess and 
(occasionally) their choice of a specific religion, because religions provide 
opportunities or pose barriers to the attainment of valued goals” (p.88). These 
theoretical accounts accord with Gill’s (1999) cultural theory of churchgoing, 
whereby the lives of churchgoers are shaped by their immersion in a culture that 
emphasises certain virtues, and the secondary dynamic of reverse causal influence is 
not ruled out. Strong relationships between religiousness and values have been 
consistently reported (Saroglou et al., 2004), providing the first half of a justification 
for using value theory as a way to understand how Christianity influences behaviour. 
The second half follows. .
5.3.1.2 Values as Fundamental Motivations for Behaviour
Values are, by definition, guides for action. Schwartz and Bardi (2001) give an 
overview of research where values have been found to relate to behaviours and 
behavioural intentions as hypothesised, including but not limited to consumer 
purchases, environmental behaviour, occupational choice, cooperation and 
competition, intergroup social contact, voting and religious observance, with 
evidence from a wide range of countries. Of particular relevance to this work, 
researchers have demonstrated the importance of values in pro-social and pro- 
environmental consumer behaviours (e.g. Follows and Jobber, 2000, Karp, 1996, 
Milfont, Duckitt and Cameron, 2006, Nordlund and Garvill, 2002, Shaw, Grehan,
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Shiii, Hassan and Thomson, 2005, Stem, Dietz, Abel, Guagnano and Kalof, 1999, 
Thogerson and Ôlander, 2002).
But how and when do values influence behaviour? Various other variables have 
been implicated by researchers. These include worldviews (beliefs about how the 
world is or should be) (e.g. Rohan, 2000), personal norms (a feeling of moral 
obligation to behave in a certain way) (e.g. Schwartz, 1977), the self-concept (ideas 
one has about oneself) (e.g. Verplanken and Holland, 2002), and attitudes 
(evaluative judgments toward specific entities such as objects, behaviours and 
situations) (e.g. Maio and Olson, 1995). Stem et al. (1999) incorporate a number of 
these variables into a hierarchical model, called value-belief-norm theory, in order to 
explain support for the environmental movement. According to the theory, which is 
an expansion of norm activation theory (Schwartz, 1977), values influence behaviour 
via environmental worldview, awareness of consequences of environmental damage 
to valued objects, ascription of responsibility for preventing such damage, pro- 
environmental personal norm, and finally pro-environmental behaviour. Stem et al.
(1999) claim that value-belief-norm theory is the best model to date for explaining 
private sphere pro-environmental behaviours, environmental citizenship, and 
willingness to support pro-environmental policies. The link from values through to 
behaviour via beliefs and norms also matches well with participants’ discussions in 
Study 1, which were concerned with all of these elements.
Although the definitional assertion that values motivate behaviour does appear to 
hold empirically, the predictive power of values is often low. For example, the 
variance accounted for in a variety of pro-environmental behaviours has ranged 
between just a few percent (e.g. Thogerson and Gmnert-Beckmann, 1997) and 
approximately 20% (e.g. Karp, 1996). The so-called “value-action gap”, or the 
inconsistency between espoused values and performed behaviours (e.g. Maio, Olson, 
Allen and Bernard, 2001, Verplanken and Holland, 2002) is one of the reservations 
expressed regarding the limitations of the use of values to predict behaviour 
(Jackson, 2005b, p.58). One reason for the gap between values and pro-value 
behaviours is the impact of situational factors. Maio et al. (2001, p. 105) relate a 
famous experiment by Darley and Batson, where seminary students on their way to
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give a talk encountered an ailing person (Darley and Batson, 1973, as cited in Maio 
et al., 2001). While 63% of the students who were on time offered to help, only 10% 
of those who were running late did likewise. This lateness effect occurred whether 
or not the seminarians were about to give a talk about the parable of the Good 
Samaritan. Stem’s Attitude-B ehaviour-Constraints model of pro-environmental 
behaviour (Stem, 2000, Guagnano, Stem and Dietz, 1995) tries to take such 
situational effects into account. As contextual constraints on undertaking a 
behaviour increase, the associations between the behaviour and personal-level 
“internal” variables such as personal norms, beliefs and values decrease.
Verplanken and Holland (2002) also give a range of internal reasons for value- 
incongment behaviour. The value in question may not be sufficiently central for the 
individual, the particular behavioural situation may not be one to which the 
individual interprets the particular value to apply, or other competing values may be 
enacted through the behaviour. Additionally, Seligman and Katz (1996, as cited in 
Maio and Olson, 1998, p.295) have demonstrated the instability of people's rankings 
of the importance of their values across situations. Verplanken and Holland (2002) 
assert that only a small set of central values (i.e. values that a person has 
incorporated into their sense of self, or “value identities” (Gecas, 2000)) have the 
capacity to actually drive behaviour, and they go on to experimentally demonstrate 
that value-behaviour consistency increases when the value is cognitively activated 
and central to the self-concept.
Maio et al. (2001) give a further explanation for value-action gaps, based on their 
“values as truisms” hypothesis (Maio and Olson, 1998). According to this 
perspective, uncritical “non-contemplative” processes are dominant in value 
formation; values are learned as “all-or-none” moral absolutes (Maio and Olson, 
1998, p.295). Thus, people lack cognitive support for their values; they have not 
thought extensively about them and considered the reasons why they are important. 
Values may function much as “paper tigers”, appearing strong until challenged by 
other factors (Maio et al., 2001, p. 106). In experimental studies, Maio et al. (2001) 
reported that individuals who contemplated reasons for holding certain self­
transcendence values subsequently behaved in a more value-consistent manner, in
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comparison to those who didn’t contemplate reasons, and this effect occurred over 
and above making the values themselves salient. Thus, providing cognitive support 
for values (or bringing values into “discursive consciousness”, to use Spaargaren and 
Van Vliet’s (2000) terminology) reduced the value-action gap. Significantly, Maio 
and colleagues (Maio and Olson, 1998, Bernard, Maio and Olson, 2003) have shown 
that a wide range of values are lacking in cognitive support. Nonetheless, they do 
not argue that all values are truistic for all people, suggesting instead that “most 
people may possess cognitive support for one or two central values that they have 
been required to defend and justify” (Bernard et al., 2003, p.22).
The gaps between values and actions, and the various explanations for these, do not 
invalidate the use of value theory for understanding internal motivations for 
behavioural choices (see Thogerson and Ôlander, 2002, p.608-609). Therefore, 
given the importance of relationships between religion and values, and between 
values and actions, value theory was considered to be a useful framework for a 
survey study of Christianity and consumer behaviour. This study therefore joins 
other work that links contextual influences with individual level variables such as 
values and beliefs in the investigation of sustainability-related behaviours and 
behavioural intentions (e.g. Dietz et al., 1998, Olli et al., 2001, Wolkomir et al., 
1997). Again, the choice of value theory is not intended to promulgate a reductionist 
view of Christianity as a collection of values, which are to be understood without 
any reference to God (see also Section 2.3.1). It is simply to make use of a 
theoretical perspective which is well-suited to the purposes of this research. The 
particular theory of values used will now be described.
5.3.1.3 Schwartz Value Theory
Schwartz (1992,1994) has developed a theory of universal aspects of the content of 
human values, as well as the structure of relationships between them. The content of 
a value is the type of goal or motivational concern that it expresses (Schwartz, 1992, 
p.4). The contents of values are theorised on the basis of needs theory as follows. 
Values “represent, in the form of goals, three universal requirements of human 
existence to which all individuals and societies must be responsive: needs of
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individuals as biological organisms, requisites of coordinated social interaction, and 
survival and welfare needs of groups” (Schwartz, 1992, p.4). Schwartz has derived 
and empirically validated ten motivational value types from these three 
requirements. Specific values express the goal of one or sometimes more than one 
value type (Schwartz, 1992). These value types are self-direction, stimulation, 
hedonism, achievement, power, security, conformity, tradition, benevolence and 
universalism. An eleventh type, spirituality, was postulated, but has not been 
consistently found as a distinct value type across cultures. Definitions of each value 
type, representative values from the battery of 56 or 57 values contained in the 
Schwartz Value Survey (SYS), and the universal human requirement with which 
they are concerned are given in Table 5-1.
Table 5-1: Motivational Value Types (adapted from Schwartz, 1994, p.22)
Value Type Definition Exemplar Values Sources
Power Social status and prestige, control or 
dominance over people and resources
Social power 
Authority
Interaction
Group
Achievement Personal success through 
demonstrating competence according 
to social standards
Successful
Capable
Ambitious
Interaction
Group
Hedonism Pleasure and sensuous gratification 
for oneself
Pleasure 
Enjoying life
Organism
Stimulation Excitement, novelty and challenge in 
life
Daring 
Varied life 
Exciting life
Organism
Self-Direction Independent thought and action -  
choosing, creating, exploring
Creativity
Curious
Freedom
Organism
Interaction
Universalism Understanding, appreciation, 
tolerance, and protection for the 
welfare of all people and for nature
Broad-minded 
Social justice 
Equality
Protecting the environment
Group
Organism
Benevolence Preservation and enhancement of the 
welfare of people with whom one is 
in frequent personal contact
Helpful
Honest
Forgiving
Organism
Interaction
Group
Tradition Respect, commitment and acceptance 
of the customs and ideas that 
traditional culture or religion provide
Humble
Devout
Accepting my portion in life
Group
Conformity Restraint of actions, inclinations, and 
impulses likely to upset or harm 
others and violate social expectations 
or norms
Politeness
Obedient
Honouring parents and elders
Interaction
Group
Security Safety, harmony and stability of 
society, of relationships, and o f self
National security 
Social order 
Clean
Organism
Interaction
Group
The value structure, the set of relationships between values, is theoretically grounded 
in the compatibility of and conflicts between goals, depending on whose interests 
their attainment serves. Multi-dimensional scaling of empirical data supports a 
universal value structure, which is represented by a two dimensional circular 
structure called a circumplex (Figure 5-1). Value types whose pursuit is compatible
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appear adjacent in the circumplex, whereas those which are conflicting appear 
opposite each other. The polarities of the axes of the circumplex denote four higher 
order value types. In the first dimension is openness to change (consisting of self- 
direction and stimulation) versus conservation (consisting of tradition, conformity 
and security). Self-enhancement (power and achievement) and self-transcendence 
(benevolence and universalism) form the second dimension. Hedonism is linked to 
both openness to change and self-enhancement.
Rohan (2000) has described these two types of conflict as “two fundamental human 
problems that need to be solved” (p.260). Openness to change versus conservation 
relates to the conflict between the motivation for people to follow their own interests 
in unpredictable and uncertain directions, and the motivation to preserve the status 
quo and the certainty it provides in relationships with others (Schwartz, 1992, p.43). 
Self-enhancement versus self-transcendence concerns the extent to which values 
motivate people to enhance their own interests, versus transcending them and 
promoting the welfare of others (Schwartz, 1992, p.43-44).
Figure 5-1: Value Circumplex (after Schwartz, 1994, p.24)
Openness to Change Self-Transcendence
Self-
Direction Universalism
Stimulation Benevolence
Hedonism TraditionConformity
Achievement
Security
Power
Self-Enhancement Conservation
The content and structure of values has been empirically validated in 65 countries 
(Schwartz, 2003, as cited in Schwartz, 2003, p.266). Thus, people’s value systems
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are found to differ only in the relative importance or priority accorded to the types. 
The content of values (value types) and the relationships between them (value 
structure) are universal (Rohan, 2000, p.258,262). The development of Schwartz’s 
theory represents a significant advance over previous work, enabling the systematic 
study of relationships between the full spectrum of human values and other social 
psychological constructs. Why is value structure, as compared to merely value 
content, of interest? One reason is because it is the relative importance of values that 
guide behaviour. Since multiple values may typically be expressed through an 
action, it is the way that competing values are traded off that influences action 
(Schwartz, 2003, p.270, 275). Another reason concerns cross-cultural comparison of 
value priorities. As Rohan (2000) has pointed out, examining value systems can 
show the different ways that various requirements and desires are ordered with 
respect to how important they are for “best possible living”.
The structure of values implies that studies of individual values can only be 
understood in the context of the larger value system. Because of the pattern of 
compatibilities and conflicts among values, “every hypothesis that specifies the 
association of one value type with an outside variable has clear implications for the 
associations of the other value types as well” (Schwartz, 1992, p.54). In brief, 
correlations between the priority given to the value types and an outside variable 
(e.g. religiousness) should follow a (roughly) sinusoidal pattern. That is, if one 
commences from the most positively correlated value (say, tradition, in the case of 
religiousness) and moves around the circumplex, the correlations should decrease to 
the most negatively correlated value (hedonism in the case of religiousness), and 
increase again as one completes the full cycle to the most positively correlated value 
(again, tradition). This observation thus assists in the development of hypotheses 
concerning the relationships between an outside variable and the value types.
5.3.1.4 Materialist Values
The previous section was concerned with Schwartz’s theory of the universal content 
and structure of human values. As mentioned at various points throughout the thesis 
so far, more specific values of (anti-)materialism are also considered to be of
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motivational importance for socially responsible and frugal consumer behaviours. 
They were therefore included in Study 3.
Research on materialist values has followed two strands, the first is in the discipline 
of consumer research, and the second in political sociology. In order to understand 
how the two conceptualisations of materialism differ, it is first necessary to 
distinguish between personal values and social values. Whereas personal values are 
concerned with an individual’s own behaviour and goals, social values are about the 
goals an individual holds for society (Mueller and Womhoff, 1990).
Richins and Dawson’s (1992, Richins, 2004) Material Values Scale (MVS) is the 
most widely used construct of personal materialism. Their definition of materialism 
was given in Section 3.3.2.2 as “the importance ascribed to the ownership and 
acquisition of material goods in achieving major life goals or desired states” 
(Richins, 2004, p. 10). This conceptualisation of materialism is typically used to 
explain consumer attitudes and behaviours and personal well-being.
Inglehart, drawing on Maslow’s hierarchy of needs (Maslow, 1970), understands 
materialism broadly as a focus on “lower order” needs for material comfort and 
physical safety over “higher order” needs for self-expression, affiliation, aesthetic 
satisfaction and quality of life (Inglehart, 1990, p.66-68). Postmaterialism is the 
converse of materialism. Inglehart uses this notion of materialism to understand 
people’s socio-political priorities, rather than their personal priorities. Materialists 
view economic growth, low crime rates and strong national defence as important 
social values, whereas postmaterialists place greater emphasis on freedom of speech, 
giving people more of a say in government decisions, and enhancing the natural 
environment. Materialism and postmaterialism are thus operationalised as priorities 
upon which individuals think their country should focus. In order to distinguish 
between Richins and Dawson’s (1992) and Inglehart’s (1990) conceptualisations of 
materialism, they will be referred to as personal materialism and socio-political 
materialism (and postmaterialism) respectively, after Ahuvia and Wong (2002).
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5.3.2 Using Inconsistency Theories to Understand the Impact of Behavioural 
Discrepancies
Two theoretical frameworks guide the investigation of the broader psychological 
impacts of behavioural discrepancies: Multiple discrepancies theory (Michalos, 
1985), and self-discrepancy theory (Higgins, 1987).
J. 3.2.1 Multiple Discrepancies Theory
Multiple discrepancies theory (MDT) (Michalos, 1985) is concerned with the impact 
of discrepancies on aspects of subjective well-being, namely self-reported life 
satisfaction and happiness. According to MDT, well-being is a function of multiple 
perceived discrepancies between what one has and various standards. These 
standards include what one wants, what relevant others have, the best one has had in 
the past, what one expected to have now, what one expects to have in the future, 
what one deserves and what one believes one needs. People judge their satisfaction 
on the basis of their assessments of these discrepancies across a variety of life 
domains, such as work, family and financial situation. The theory thus incorporates 
aspects of aspiration theory (what one has and wants), social comparison theory 
(what one has and relevant others have), equity theory (what one has and what one 
deserves), person-environment fit (what one has and what one needs), and cognitive 
dissonance theory (what one has and expected to have). The theory has been used to 
explain over half the variance in reported life satisfaction, and over a third in 
happiness, with self-want discrepancies being the strongest of the discrepancy 
predictors (Michalos, 1985).
In contrast to MDT, self-discrepancy theory (SDT) (Higgins, 1987) is concerned 
with linking different types of discrepancies to different qualities of emotional 
discomfort. It provides a conceptual framework for investigating specific 
psychological consequences of discrepancies between what one does, what one feels 
one ought to do, and what one would ideally like to do.
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53.2.2 Self-Discrepancy Theory
SDT predicts the specific type of emotional response (dejection-related or agitation- 
related) that results from a particular type of discrepancy between self-state 
representations. A self-state representation combines one of three domains of the 
self with one of two standpoints on the self. These domains are: “a) the actual self, 
which is your representation of the attributes that someone (yourself or another) 
believes you actually possesses; b) the ideal self, which is your representation of the 
attributes that someone (yourself or a significant other) would like you, ideally, to 
possess (i.e. a representation of someones hopes, aspirations or wishes for you); and 
c) the ought self, which is your representation of the attributes that someone 
(yourself or another) believes you should or ought to possess (i.e. a representation of 
someones sense of your duty, obligations, or responsibilities)” (Higgins, 1987, 
p.320-321). Whereas the actual self is known as the soif-concept, the ought and 
ideal selves are self-guides. The standpoint on the self refers to whose perspective 
on your attributes is involved, either your mm personal point of view, or your belief 
concerning the view a significant other (e.g. a family member, a friend) has of you 
(Higgins, 1987, p.321). Self-discrepancy theory deals with the four types of 
discrepancy between the own self-concept and the four self-guides (concerning 
ought and ideal domains, from both own and other standpoints). These are the 
“actuahought/own”, “actual:ideal/own”, “actuakought/other”, and 
“actuakideal/other” discrepancies.
According to SDT, people are motivated to achieve a condition where the self- 
concept matches personally relevant self-guides. The theory postulates that different 
types of chronic discrepancies between the self-concept and self-guides result in 
different qualities of emotional discomfort, as shown in Table 5-2. The 
actuahought/own discrepancy is predicted to result in agitation-related emotions 
such as guilt, self-contempt, uneasiness, and feelings of moral worthlessness and 
weakness. In contrast, dejection-related emotions such as dissatisfaction, 
disappointment and sadness, and the anger-related emotion of frustration are 
predicted to result from the actual:ideal/own discrepancy (Higgins, 1987).
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Table 5-2: Qualities of Emotional Discomfort Resulting from Self-Discrepancies
DOMAIN
STANDPOINT Ought Ideal
Own Agitation Dejection
Other Agitation Dejection
In addition to linking types of discrepancies with qualities of emotional discomfort, 
Higgins (1987) specifies the conditions under which firstly, people are likely to 
possess particular discrepancies and secondly, these discrepancies will be active and 
likely to induce their postulated emotional outcomes. The key factors here are 
availability and accessibility. The availability (magnitude) of the discrepancy 
determines the intensity of the emotional discomfort felt when the discrepancy is 
activated, while the accessibility of the discrepancy is its likelihood of activation. 
Thus, the greater the magnitude and accessibility of a particular self-discrepancy, the 
more an individual will suffer from the associated type of discomfort (Higgins, 1987, 
p.324).
53.23 Application o f Discrepancy Theories to the Study
MDT and SDT provide a framework for examining the psychological impacts (or 
lack thereof) of discrepancies, in terms of general well-being (MDT), and specific 
types of affect (SDT). However, the application of these theories to Study 3 was 
conceptual rather than direct. MDT and SDT concern significant aspects of people’s 
lives. MDT deals with broad life domains, and SDT focuses on characteristics of the 
self-concept which are important for the individuals involved. In contrast, the survey 
study was concerned with very specific behavioural discrepancies, that is, the gap 
between what one does, and what one feels one ought to do, in particular behavioural 
domains (socially conscious consumer behaviour and frugality). This had clear 
implications for the development of hypotheses later in the chapter. Indeed, whether 
discrepancies are important at the level of specific behaviours is an interesting 
question.
SDT is concerned with ought and ideal self-guides. Therefore another consideration 
was whether the present research should conceive of behavioural discrepancies in 
terms obligations or desires. That is, should it examine the gap between what one
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does and what one feels one ought to do, or between one what does and what one 
would ideally like to do? There are arguments for both. Research concerned with 
internal motivations for pro-social and pro-environmental behaviour has often 
focused on altruism, moral obligation and self-sacrifice (Kaplan, 2000). However, a 
growing strand also notes self-interested motives. For example, findings from 
research on voluntary simplifiers suggest that while choosing to curtail personal 
consumption may be linked with altruistic and environmental motivations, 
particularly for highly committed simplifiers (Etzioni, 1998, Shaw and Newholm, 
2002, Schor, 1998, p. 136,139), it is instead most often driven by a desire to reduce 
stress, to achieve more balance in life, to spend more time with one’s family 
(Hamilton, 2003a, Hamilton and Mail, 2003, Schor, 1998 chapter 5), and to achieve 
an authentic sense of self (Zavestoski, 2001,2002). Such research does not do away 
with the notion of altruism, rather, it suggests that self-interested and altruistic 
motivations can coexist. For example, in his study of Global Action Plan 
programme participants, Maitney (2002) argues that environmentally committed 
individuals view themselves as connected with the whole of humanity and nature. 
Therefore, enhancing the environmental and social world also contributes to their 
personal sense of well-being (and therefore to sustainability in the sense of 
ecological flourishing, social flourishing, and individual flourishing).
It would therefore be appropriate, and interesting, to examine socially conscious 
consumer behaviour and frugality in terms of both obligation and desire. However, 
only the “ought” discrepancies were investigated in the present study. To explain 
why requires a brief jump forward to methodological considerations. Initially, items 
concerning both “ought” discrepancies and “ideal” discrepancies were considered for 
inclusion in the questionnaire. However, due to the length of the questionnaire, the 
possibilities of confusion between the concepts of ought and ideal, and respondents’ 
potential annoyance at having to complete the same question battery multiple times, 
the “ideal” questions were omitted. It was considered better to retain the “ought” 
rather than the “ideal” questions because of participants’ emphasis on obligation and 
responsibility in Studies 1 and 2. Therefore the hypotheses developed in this chapter 
concern “ought” discrepancies only.
173
Chapter 5
5.3.3 Conceptualisation of Religion
Study 3 aimed to distinguish between churchgoers and non-churchgoers, as well as 
among churchgoers, with respect to consumer behaviour. Thus, measures were 
required at both “dispositional” and “operational” levels of religiousness (Tsang and 
McCullough, 2003, refer also to Section 2.4.1). Briefly, three dispositional 
constructs were chosen for the survey; religious service attendance, subjective 
religiousness and subjective spirituality. These three conceptualisations were 
expected to overlap substantially, but also to reflect some differences. According to 
Schwartz and Huismans (1995), subjective religiousness taps “intrinsic and 
orthodoxy aspects of religion” more strongly than attendance, whereas attendance 
more strongly reflects “behavioural and social dimensions” of religion (p. 105). 
Section 2.4.1 noted the distinctions between religiousness and spirituality, presenting 
spirituality as a construct separate to dispositional and operational religiousness. 
Nonetheless, for the purposes of conciseness, the term “dispositional religiousness” 
is used in Study 3 to refer also to subjective spirituality.
Conceptualisation of God was chosen to serve as an operational level construct. 
Researchers in both psychology and sociology of religion have been concerned with 
God concepts, concentrating on their content and dimensionality, their development, 
their demographic correlates, and the personal impacts of holding particular God 
concepts, including religious behaviours, well-being, psychopathology, locus of 
control, coping with illness and negative life events, and social and political values 
and behaviours.
Greeley (1989b, 1993) pioneered research on conceptualisation of God and social 
and political values and behaviours. His approach to understanding the impact of 
God concepts on social life is grounded in a functional (and indeed, theodical) 
definition of religion (see Section 2.3.3). After Geertz (1968, as cited in Greeley, 
1989b), Greeley (1989b) describes religion as “a set of symbols which purport 
uniquely to explain the meaning of life and serve as templates for responding to and 
shaping the experience of life” (p.94). Theology, ethics and doctrines, as well as 
social and political orientations, are all derived from this foundational religious
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“worldview”, central to which is one’s “picture” or “image” of God (Greeley, 1989a, 
p.486). For example, Greeley (1989a) discusses the differences between traditional 
Catholic and Protestant ethics (“communitarian” and “individualistic” respectively), 
arguing that they are fundamentally due to different pictures of God. To exaggerate 
the distinctions, the Catholic ethic views God as present in the world, and therefore 
the world, although imperfect, is a revelation of God and fundamentally “good”. 
According to the Protestant ethic, God is absent from the world, and the world is 
therefore un-natural and oppressive, a place from which the individual seeks to break 
away (p.486-487).
Bader and Froese (2005) maintain that conceptualisation of God provides the most 
basic indicator of religious belief, conveying more about an individual’s theology 
than measures such as degree of supposed biblical literalness and denominational 
affiliation. Indeed, they assert that denominational markers (crudely) reflect 
differences in God concepts anyway, and demonstrate in their analysis of the US 
General Social Survey (GSS) that “measures of individual conceptions of God 
reduce the misclassifications that arise when the ‘fundamentalist’ minority of 
Episcopalians is scored as liberal and the liberals among the Southern Baptists are 
scored as fundamentalists in current denominational typologies” (Bader and Froese, 
2005, p.3). Furthermore, Bader and Froese (2005) argue that image of God is an - 
appropriate way to operationalise individual differences within as well as across 
denominational, religious, cultural, and historical contexts. Thus, the purported wide 
applicability of conceptualisation of God, its utility as a means to differentiate 
among religious views, and its ability to predict social values rendered it a suitable 
conceptualisation of operational religiousness for the present study.
5.4 Development of Hypotheses
This section details the theoretical and empirical arguments used to develop three 
sets of hypotheses. The first set links dispositional religiousness with socially 
conscious and frugal consumer behaviour via values. The second is similar, except it 
is concerned with God concepts rather than religiousness. The third set links 
behavioural discrepancies with emotional discomfort and subjective well-being. The
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following conventions are used in the labelling of hypotheses: R refers to 
dispositional religiousness, O to operational religiousness, V to Schwartz’s value 
types, M to materialist values, B to behaviour, D to behavioural discrepancies, and 
W to well-being and affect. The hypotheses are expressed in terms of correlation 
and association, rather than causation. However, the dominant causal direction 
assumed is from religiousness to values to consumer behaviour, and from 
behavioural discrepancies to affect and well-being.
5.4.1 Dispositional Religiousness and Consumer Behaviour
Three subsets of hypotheses are presented in this section. The first concerns the 
relationships between dispositional religiousness and values. The second is about 
the values hypothesised to motivate socially conscious and frugal consumer 
behaviours. In the third subset of hypotheses, the first and second subsets are 
combined to postulate the relationships between dispositional religiousness and 
consumer behaviours, i.e. values are understood to mediate these relationships. 
Empirical evidence linking religion directly with behaviours is also integrated in the 
final subset. Differences for service attendance/subjective religiousness/subjective 
spirituality are not detailed here, rather hypotheses are presented for religiousness in 
general.
5.4.1.1 Service Attendance, Religiousness, Spirituality and Values 
Schwartz Value Survey
Saroglou et al. (2004) recently conducted a meta-analysis of the relationships 
between religiousness (operationalised as simple measures of general, personal 
religiousness, such as subjective degree of religiousness, church attendance and 
intrinsic religiousness) and the Schwartz Value Survey in 21 independent samples 
from 15 countries. The countries covered a range of religions, including Christian 
denominations (Roman Catholic, Protestant, Greek Orthodox), Judaism and Islam. 
The strongest correlations were observed for the conservation versus openness to 
change dimension of the value circumplex. Religious people tended to favour values 
that promote maintenance of the social order, especially tradition and conformity and
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to a lesser extent security, and to deprecate openness to change values. Hedonism 
was most strongly disliked, closely followed by stimulation and self-direction.
While benevolence was moderately favoured, universalism was not; the relationship 
here was a weak negative one. Achievement and power were also weakly and 
negatively related to religiousness. While there were some differences between 
religions, the patterns of association were generally the same.
The findings of the meta-analysis were largely consistent with the original 
hypotheses of Schwartz and Huismans (1995), the earliest of the twelve studies 
included in the meta-analysis. Since religion emphasises temperance of self- 
indulgent tendencies; transcendence over self-centredness; and submission to 
traditional beliefs, customs and social structures; Schwartz and Huismans (1995, 
p.91-92) expected that religiousness would correlate most positively with tradition 
and most negatively with hedonism. Because of the role of religion in symbolising, 
justifying and preserving the existing social order, and in reducing anxiety and 
uncertainty by providing explanations for fundamental existential questions,
Schwartz and Huismans (1995, p.92) also hypothesised positive associations for 
security, conformity and benevolence, and negative associations for the opposing 
value types of stimulation and self-direction. The remaining three values of 
universalism, power and achievement were hypothesised to relate to religiousness 
through multiple, perhaps even opposing, processes, thus correlations with these 
value types were expected to be weaker than with the other value types (Schwartz 
and Huismans, 1995, p.93). For example, while religion may preach universalism, 
"concern for the welfare of all people and nature”, particularly in line with the 
prophetic tradition, there may be other aspects of religion that oppose such values. A 
tendency to bind believers into exclusivist groups of people with common beliefs 
and practices, and a conception of an authoritative truth, may direct selflessness 
towards members of the in-group (benevolence values) rather than all others 
(Schwartz and Huismans, 1995, p.93).
A particularly interesting finding of Saroglou et al.’s (2004) meta-analysis is how 
economic development moderated the relationship between religiousness and values. 
The more economically developed the country, the less positive the correlation of
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religiousness with conservation values, and the less negative the correlation with 
self-direction, universalism and achievement. Additionally, correlations with power 
became more negative, and with benevolence more positive. This seems to indicate 
a shifting of religiousness away from the conservation axis towards the self- 
transcendence axis of the values circumplex, following a general cultural change of 
autonomisation and démocratisation of values and ways of life. Nonetheless, the 
authors concluded that even in more economically developed, secularised societies, 
religions still seem to be primarily conservative institutions: “It cannot be excluded 
that, although many psychological theories of religion focus on the importance of 
prosociality and altruism... the anti-hedonistic dimension is (today also) a more 
compelling reality for psychologically understanding religion” (Saroglou et al., 2004, 
p.730).
No study of religiousness and the SYS has been located in the United Kingdom. 
However, on the basis of Saroglou et al.’s (2004) results, it was expected that 
dispositional religiousness would relate to the value types similarly as in other 
Western European countries, such as Belgium, the Netherlands, Germany and 
Switzerland. The hypothesis regarding religiousness and the value types was 
therefore as follows:
Hypothesis RV1: Dispositional religiousness will align strongly along the 
conservation -openness to change dimension o f the value circumplex (positively 
with conservation values, and negatively with openness to change values), and 
weakly along the self-transcendence — self-enhancement dimension (positively with 
self-transcendence values, and negatively with self-enhancement values). Regarding 
specific value types, the strongest correlations will be with tradition and hedonism 
(positive and negative respectively).
With changes in post-Christendom such as a growing awareness of social 
responsibility among religious communities (for example, mobilisation for anti-war 
rallies, the fair trade movement, and the Make Poverty History campaign), and 
criticism of governments in relation to these matters, it might be expected that self­
transcendence values would be accorded higher importance, and conservation values
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lower importance, progressively over time. Obviously it was not possible in the 
current study to test this claim on a longitudinal basis, given the lack of previous 
studies in the UK. However, study 3 provided an opportunity to examine whether 
the associations have swung any further towards the self-transcendence pole than 
Saroglou et al.’s (2004) findings for Western European countries in the 1990s:
Hypothesis RV2: The associations between dispositional religiousness and the value 
types will be rotated toward the self-transcendence pole o f the circumplex, compared 
with findings for Western European countries in the 1990s.
Materialist Values
It is possible to hypothesise relationships between materialism and both the SYS and 
dispositional religiousness. Ahuvia and Wong (2002) contend that socio-political 
and personal materialism result from the same developmental processes, and have 
extended Inglehart’s (1977,1990) theory on materialistic socialisation to personal 
materialism. Briefly, Inglehart postulates that materialism and postmaterialism are 
outcomes primarily of formative experiences of economic security. People who 
grow up in conditions of economic deprivation internalise a subjective sense of 
economic insecurity. This results in them placing a high value on material success in 
later life, thus they become materialists. Conversely, those who feel economically 
secure when they are growing up will be less concerned about money as adults and 
will therefore become postmaterialists (Ahuvia and Wong, 2002, p.391). This theory 
might suggest that that both conceptualisations of materialism should exhibit similar 
relationships with the SYS, and similar relationships also with religiousness. 
However, this is not the case.
Empirical research suggests that personal and socio-political materialism align 
somewhat differently with the value circumplex. Using Kahle’s List of Values
(1986), Richins and Dawson (1992) found, as expected, that American respondents 
higher in personal materialism were more likely to value financial security, and less 
likely to value warm relationships with others and a sense of accomplishment than 
respondents low in materialism. Also as expected theoretically, Braithwaite et al.
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(1996) found that socio-political materialists endorsed values of “international 
harmony and equality” significantly less, and “national strength and order” 
significantly more than postmaterialists. Zavestoski (1998) found that socio-political 
materialism aligned most strongly with conservation and self-enhancement value 
orientations, and that postmaterialism was associated most strongly with self­
transcendence and biospheric values, and then with openness to change values.
Two studies have related personal materialism to the full SYS, namely Burroughs 
and Rindfleisch (2002) and Sharpe (1999) in the USA. Wilson’s (2005) New 
Zealand study relates socio-political material values to the SYS. In Wilson’s (2005) 
study, socio-political postmaterialism was most positively associated with 
universalism, and most negatively with power. The correlation with self-direction 
was also positive, while relationships with security, conformity, achievement, 
hedonism and stimulation were negative. When postmaterialism was regressed on 
the ten value types, universalism, self-direction and security were the only 
significant values. Regression on the two-dimensional value format yielded self­
transcendence as a significant positive predictor, and self-enhancement and 
conservation as significant negative predictors. Sharpe’s (1999) results for personal 
material values gave roughly the opposite pattern of associations with Schwartz’s 
value types (as would be expected if personal and socio-political materialism are 
similar constructs), although the strongest negative correlation was with benevolence 
rather than with universalism. In comparison. Burroughs and Rindfleisch’s (2002) 
findings were somewhat different, most notably, there was no correlation between 
materialism and security.
Added to this is the complication that socio-political materialism and 
postmaterialism may not in fact be directly opposed. The method used by Wilson 
(2005) to calculate postmaterialism was Abramson and Inglehart’s ranking approach, 
in which a postmaterialism score is basically obtained by adding together the number 
of postmaterialist goals that occur in the top six of twelve priorities (Abramson and 
Inglehart, 1995, as cited in Wilson, 2005). However, several researchers have 
insisted that materialism/postmaterialism may in fact be multidimensional, and that it 
is possible to endorse both types of values simultaneously (Bean and Papadakis,
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1994, Braithwaite, Makkai and Pittlekow, 1996, see also Giacalone and Jurkiewicz, 
2004, p. 13 81 for a list of other studies).
The suggestion is that whereas socio-political postmaterialism is about universalism 
values (and therefore aligns along the self-transcendence versus self-enhancement 
dimension of the value circumplex), socio-political materialism is more about 
maintaining stability and the status quo (defence, fighting crime, a stable economy) 
than about power values (therefore aligning along both dimensions of the 
circumplex). Hypotheses concerning materialism (personal materialism and socio­
political (post)materialism) and the SYS were therefore as follows:
Hypothesis MV1: Personal materialism will align strongly along the self­
enhancement -  self-transcendence dimension o f the value circumplex (positively with 
self-enhancement values, and negatively with self-transcendence values), and weakly 
along the conservation -  openness to change dimension. Regarding specific value 
types, the strongest correlations will be with power and universalism (positive and 
negative respectively).
Hypothesis MV2: Socio-political materialism will align along both dimensions o f 
the value circumplex, positively with self-enhancement and conservation values, and 
negatively with self-transcendence and openness to change values. The strongest 
correlation will be with the security value type (positive).
Hypothesis MV3: Socio-political postmaterialism will align strongly along the self­
enhancement -  self-transcendence dimension o f the value circumplex (positively with 
self-transcendence values, and negatively with the self-enhancement values), and 
weakly along the conservation -  openness to change dimension. Regarding specific 
value types, the strongest correlations will be with universalism and power (negative 
and positive respectively).
Empirical work has found that religiousness (intrinsic religious orientation, 
importance of religion, service attendance) relates negatively to personal materialism 
-  usually operationalised using the MVS or Belk’s (1985) materialism personality 
trait measure (Burroughs and Rindfleisch, 2002, Evrard and Boff, 1998, Flouri,
1999, La Barbera and Gurhan, 1997). In contrast, religiousness and socio-political
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/Msftnaterialism seem to be negatively correlated (Flouri, 2003, Inglehart, 1977, 
p.89-90, Inglehart, 1990, p .l85-193, Rohrschneider, 1990). One reason given is that 
belonging to a church and church attendance is conducive to a focus on order and 
economic security (Inglehart, 1977, p.89-90, Rohrschneider, 1990, p.5, 9), therefore 
leading to the development of materialist rather than postmaterialist values. Another 
is that the decline of traditional religion and the societal shift from materialist to 
postmaterialist values are both part of the broad pattern of cultural change (Inglehart, 
1990, p. 189,193). However, with an increasing separation of church and state, and 
an apparent growing concern about social justice issues in churches, the negative 
association between religiousness and postmaterialism may be weakening. 
Furthermore, the alignment of religiousness and the separate socio-political 
materialism and postmaterialism constructs with the value circumplex suggests that 
it is actually with materialism that religiousness relates, rather than with 
postmaterialism. The following hypotheses concerning dispositional religiousness 
and materialist values were therefore posited:
Hypothesis RM1: Dispositional religiousness will be negatively related to personal 
materialism.
Hypothesis RM2: Dispositional religiousness will be positively related to socio­
political materialism.
Hypothesis RM3: Dispositional religiousness will be unrelated to socio-political 
postmaterialism.
5.4.1.2 Values and Consumer Behaviour
Socially conscious consumer behaviour was defined in Section 1.4.2 as consumer 
behaviour that is directed towards safeguarding and improving the welfare of others. 
It was therefore expected that socially conscious consumer behaviour would align 
most strongly along the self-transcendence pole of the value circumplex, in particular 
with the universalism value type. The small amount of empirical work on the 
relationships between values and socially conscious consumer behaviour is in 
agreement with this hypothesis. In Shaw et al.’s (2005) study, universalism was the 
most important value type involved in fair trade grocery shopping, and Cowe and
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Williams (2000) found that socio-political postmaterialists were more likely to say 
they were concerned about ethical issues and to buy accordingly. The hypotheses 
relating socially conscious consumer behaviour and values were therefore as follows:
Hypothesis VB1: Socially conscious consumer behaviour will align strongly along 
the self-enhancement -  self-transcendence dimension o f the value circumplex 
(positively with self-transcendence values, and negatively with the self-enhancement 
values), and weakly along the conservation -  openness to change dimension. The 
strongest correlation will be with universalism (positive).
Hypothesis MB1: Socially conscious consumer behaviour will be negatively related 
to personal materialism.
Hypothesis MB2: Socially conscious consumer behaviour will be negatively related 
to socio-political materialism.
Hypothesis MB3: Socially conscious consumer behaviour will be positively related 
to socio-political postmaterialism.
In contrast, it is more difficult to ascertain where exactly on the circumplex frugal 
consumer behaviour might lie. Just as pro-environmental behaviour is posited to 
stem from various value orientations, so it is also that frugality could be motivated 
by a range of values, as was discussed in Section 5.3.2.3 for voluntary simplicity in 
relation to altruism and egoism, and also as was apparent in the complexity of Study 
1 and 2 participants’ discussions about poverty and idolatry. As McDonald, Oates, 
Young and Hwang (2006) have pointed out in their discussion of “beginner” 
voluntary simplifiers, “it is possible that the same actions and lifestyle outcomes are 
underpinned by very different purposes and meanings” (p.529). In addition, there is 
the question of whether a frugal lifestyle is one that is voluntarily chosen. As Tatzel 
(2002) notes, a “non-spender” consumer lifestyle can be both an adaptation to 
involuntary poverty as well as a deliberate choice (p. 120).
Motivations for consuming and earning less, such as more time, less stress, more 
balance in life, a healthier lifestyle, spending more time with family and friends, as 
well as broader social attitudes such as environmental concern or anti-corporation 
sentiments were listed in Section 5.3.2.3. The prominence of such motivations in
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studies of voluntary simplicity depends on how the practice is defined (e.g. compare 
Hamilton and Mail, 2003, with Huneke, 2005). In addition, some people say they 
live simply in line with their religious beliefs (Huneke, 2005). Further, striving for 
self-determination and self-sufficiency are also central to the philosophy of voluntary 
simplicity (Elgin, 1993, Etzioni, 1998, Iwata, 1997, Shama and Wisenblit, 1984).
The value priorities of samples of voluntary simplifiers and mainstream consumers 
were compared by Craig-Lees and Hill (2002). The latter group placed much more 
emphasis on the importance of work, security, health and investments, whereas the 
voluntary simplifiers were more concerned with cultivating the self, community 
interactions, social and environmental issues, and religion or spirituality. Voluntary 
simplifiers are also reported to have lower materialist values, as is expected given 
that voluntary simplicity is a shift away from material values and pursuits to non- 
materialistic sources of satisfaction and meaning. Personal materialism has been 
found to correlate negatively with both the practice of voluntary simplicity (Richins 
and Dawson, 1992) and the frugality lifestyle trait (Lastovicka et al., 1999). Along 
similar lines, Brown and Kasser (2005) found that voluntary simplifiers reported 
higher relative intrinsic values (intrinsic values of personal growth, relationships and 
community feeling less extrinsic values of financial success, popularity and image) 
than a sample of demographically matched mainstream consumers. In Zavestoski’s 
(1998) study, participants in voluntary simplicity courses scored significantly lower 
on socio-political materialism than a sample of university students, a striking finding 
given that socio-political postmaterialists tend to be overrepresented among students 
(Wilson, 2005, p.222). Zavestoski (1998) also reported that concern about 
overconsumption was positively related to socio-political postmaterialism, 
negatively (though not significantly) related to socio-political materialism, and 
positively related to biospheric and self-transcendence values. These last findings 
are relevant inasmuch as concern about overconsumption may be reflected in 
voluntary restraint of consumption.
While Craig-Lees and Hill’s (2002) study showed that voluntary simplifiers were 
relatively unconcerned about security in comparison to mainstream consumers, 
frugal consumer behaviour may in some circumstances be positively associated with
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security concerns. Indeed, items concerned with saving now so that money can be 
available for old age and in case of economic downturns are included in scales of 
money “retention” (e.g. Fumham, 1984, Yamauchi and Templer, 1982). Thus, there 
may be opposing processes relating frugality and security values, and likewise 
relating frugality and socio-political materialism (which is essentially a security 
value).
The above findings suggest that frugal consumption should relate positively to 
values along an arc of the Schwartz circumplex from the conservation values of 
conformity and tradition (because of their association with religion), through self­
transcendence values, to the openness to change value of self-direction. Clearly 
frugality should relate negatively to power and achievement, and to hedonism as 
well, given that frugality is about self-restraint as opposed to self-indulgence. 
However, it doesn’t necessarily follow from frugal consumption that what is 
consumed will not be enjoyed. As studies of voluntary simplicity suggest, people 
seek satisfaction, meaning, and enjoyment in life through other means rather than 
through increased consumption. This “alternative hedonism” (Soper and Thomas, 
2006) can also include enjoying consuming more simple things, as Michael 
expressed in Study 1 in relation to family holidays (Section 3.4.1.3). Frugality 
should be unrelated to security and to socio-political materialism, however, to the 
extent that frugality may correlate positively with universalism, it may also be 
positively related to socio-political postmaterialism. Thus, the hypotheses 
concerning frugality and values were as follows:
Hypothesis VB2: Frugal consumer behaviour will align along both dimensions o f 
the value circumplex, positively with conservation and self-transcendence values, as 
well as with self-direction, and negatively with self-enhancement values and the 
other openness to change values.
Hypothesis MB4: Frugal consumer behaviour will be negatively related to personal 
materialism.
Hypothesis MBS: Frugal consumer behaviour will be unrelated to socio-political 
materialism.
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Hypothesis MB 6: Frugal consumer behaviour will be positively related to socio­
political postmaterialism.
5.4.13 Religiousness and Consumer Behaviour
The hypotheses relating religiousness and values, and values and consumer 
behaviour as developed above are graphically represented in Figure 5-2. The chart is 
indicative of the general patterns of association, but not strictly their magnitude. For 
example, it was not expected that the correlations between the value types and both 
socio-political postmaterialism and socially conscious consumer behaviour would be 
of the same magnitude, although their patterns of association should be similar.
The scant empirical work available (see Section 2.4.3) indicates that churchgoers 
may make efforts to buy fair trade products, but this concern may well not extend to 
other areas of ethical consumption. Furthermore, the hypotheses represented in 
Figure 5-2 suggest only a slight positive overlap between socially conscious 
consumer behaviour and religiousness. To that extent, the following hypothesis 
regarding socially conscious consumer behaviour was posed:
Hypothesis RBI: Socially conscious consumer behaviour will be weakly positively 
related to dispositional religiousness.
Figure 5-2: Representation of Hypothesised Relationships between Values, 
Religiousness and Consumer Behaviours
—  —  religiousness
« • personal materialism
-  -frugalconsum er 
behaviour
socially conscious 
consumer behaviour
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postmaterialism 
sociopolitical materialism
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Empirical research on religiousness and frugality related constructs (see Section 
2.4.4) clearly suggests that in general, religious people practise more frugal 
consumer behaviours, at times even to the point of pathology (Fumham and 
Okamura, 1999). Likewise Figure 5-2 indicates a close alignment between frugality 
and religiousness. The following was therefore hypothesised:
Hypothesis RB2: Frugal consumer behaviour will be positively related to 
dispositional religiousness.
5.4.2 God Concepts and Consumer Behaviour
There was little previous research to draw upon directly in hypothesising 
relationships between God concepts, values and consumer behaviours. Nonetheless, 
studies from the literature on God concepts and social and political views and 
choices enabled identification of the concepts to include in the survey study, and the 
development of hypotheses relating God concepts to values. A detailed description 
and critical analysis of these studies is now given, followed by the choice of God 
concepts and finally the hypotheses.
J. 4.2.1 God Concepts and Social and Political Attitudes
Greeley’s work on “religious imagination” involves the use of the “grace scale”, 
whereby respondents are asked to locate their image of God along a continuum 
between pairs of contrasting character descriptions, and an additive scale is 
constructed from their scores. The pairs are father/mother, master/spouse, 
judge/lover and king/friend. Greeley describes the dichotomies as expressing 
“traditional” versus “modem”, “harsh” or “stem” versus “gracious” or “benign”, and 
perhaps “distant” versus “intimate” religious imagery (Greeley, 1989b, p.96,
Greeley, 1993).
For the 1988 US GSS, the grace scale was found to account for Catholics’ greater 
environmental support as compared to Protestants, and to decrease the strength of the 
negative correlations between environmental support and each of Christian
187
Chapter 5
affiliation, belief in God, and biblical literalism (Greeley, 1993). This finding was 
explained in terms of Catholicism being a “sacramental” tradition, which affirms 
physical realities such as fire, water, bread, wine and oil as being metaphors for God 
(Greeley, 1993, p.21). However, analysis of environmentalism among the general 
public using the 1993 GSS found few significant zero order associations and no 
independent effects of the grace scale (Boyd, 1999, Eckberg and Blocker, 1996), 
although a weak relationship was reported for support for the animal rights 
movement (Peek, Konty and Frazier, 1997). Froese and Bader (in press) also 
reported no relationship between the grace scale and attitudes toward government 
spending on the environment in the 1998 GSS.
Greeley (1989b) also found significant relationships between liberal socio-political 
stances (on political affiliation, and on attitudes towards civil liberties, blacks (sic) 
and the death penalty) and the grace scale (p.98-99). More recently, Bader and 
Froese (2005, Froese and Bader, in press) conducted analyses on social and political 
attitudes using the grace scale. They argue that the important aspects of 
conceptualisation of God for understanding human action are firstly, “to what extent 
is God active in one’s life?” (and in the world) and secondly, “is God quick to 
anger?” or “is God a judgmental being?” (Bader and Froese, 2005, p.8). God’s level 
of activity in the world is important because a God who is viewed as distant should 
play very little role in individuals’ non-religious beliefs, and those who believe in an 
authoritative God are more likely to take harsher moral and political stances (Froese 
and Bader, in press). Bader and Froese used the grace scale to operationalise 
authoritative God, and two additional items to tap active God. In their analysis of 
the GSS, Bader and Froese (2005) formed a single God concept scale, as those who 
viewed God in authoritative terms also tended to believe that God is active. The 
researchers found active/authoritative God concept to be a consistent predictor of 
conservative views about abortion and sexual morality, and republican political 
affiliation. In contrast, in a cross-cultural analysis of 1998 International Social 
Survey Programme (ISSP) data from eight countries (Australia, France, Hungary, 
Ireland, Latvia, New Zealand, the Slovak Republic and the USA), the authoritative 
and active God concepts were kept separate, as correlations between the two were 
lower in countries other than the USA (Froese and Bader, in press). The results for
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the GSS were repeated for the ISSP in the case of attitudes towards sexual morality 
and abortion; those holding active and authoritative God concepts were more likely 
to be moral absolutists on these issues. However, God concepts were largely 
unrelated to political affiliation and to attitudes toward the government’s role in job 
development and in addressing income inequality. In some countries, believers in an 
active God were actually more likely to advocate for policies promoting economic 
equality. Froese and Bader (in press) argue that these findings evidence a tension 
between moral absolutism in relation to individual responsibility on the one hand, 
and the obligation to seek social justice on the other. As such, the authors argue that 
religious beliefs are never fully politically conservative or liberal.
5.4.2.2 Criticisms o f the Grace Scale
Froese and Bader’s (in press) interesting findings aside, various issues have been 
raised about the use of the grace scale. What exactly does it measure? It is not clear 
that “judge”, “master”, “father”, and “king”, words whose meanings can be very 
broad and changing over time, tap anger and punishment as Bader and Froese (2005, 
Froese and Bader, in press) assert. For example, a father might be loving and 
nurturing. Indeed, Froese and Bader (in press) themselves say that the grace scale 
may not perfectly capture the distinction between an authoritative and non- 
authoritative God. Likewise, it is not clear that viewing life as meaningful because 
of God’s existence, and thinking that God “concerns himself’ about everyone 
personally neatly taps an idea of God’s activity and control. As Lee and Early
(2000) argue, there might be better ways of operationalising Greeley’s religious 
imagination (p.237).
Further, research suggests that there may be structural issues with Greeley’s forced- 
choice format. Nelsen, Cheek and Au (1985) factor analysed single image data, 
prior to Greeley’s introduction of the paired images, and found that there were three 
factors: “healer” (creator, healer, friend, father, redeemer), “king” (redeemer, king, 
judge, master, liberator) and the less popular “relational” (spouse, mother, lover) 
factors. Friend and father, images positioned at opposite ends of the grace scale, 
loaded on the same factor, separate from the other “non-gracious” God images. In
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addition, healer and king factors were found to be closely related, part of a larger 
cluster of “traditional” God concepts. The authors argued that healer actually 
represented a more maternal and supportive, king a more paternal and instrumental, 
and relational a non-traditional God concept type. They suggested that father is not 
necessarily a punishing or even powerful figure. These findings raise questions for 
the subsequent collapsing of images in GSS analyses to supposedly measure a stem 
versus loving dimension. Nelsen et al.’s (1985) analysis also suggests that the less 
popular warm, maternal images in the grace scale may be as much about non- 
traditional images of God as about a loving, relational God.
Similarly, Welch and Leege (1988), also using single image data, found that 
conceptualisation of God was a predictor of political ideology and conservative 
positions on a range of social issues for Catholic parishioners. In particular, viewing 
God as “judge” (judge, judgmental, strict, master) was a positive predictor of 
conservative views. Views of God as “father”, “companion” and “saviour” were not 
as important. Although confirming Greeley’s general assertion of the significance of 
religious image for social and political attitudes, Welch and Leege (1988) noted that 
viewing God as judgmental, rather than viewing God as having warm and nurturing 
characteristics, was the important predictor. This is in line with Bader and Froese’s 
(2005, Froese and Bader, in press) conception of what the grace scale measures.
Additionally, more detailed studies of God concepts show that stem and loving 
images are not necessarily oppositional, as interpretations of the grace scale may 
assume. For example, in his seminal paper, Gorusch (1968) found that the 
“wrathfulness” factor was unrelated to any of the other God concept factors, 
including “kindliness”. Later, Wong-McDonald and Gorsuch (2004) found that the 
“wrathful God” and “Christian God” factors (the latter a higher order factor 
consisting of omni, benevolent, guiding, stable, powerful, caring, not deistic, not 
false, not worthless and not condemning God), were unrelated. Likewise in their 
interview study, Cook, Larson and Boivin (2003) found that while most interviewees 
described God in a predominantly “authoritative” manner (as providing rules that 
guide living), almost a quarter of participants viewed God in both rule-orientated and 
relational (God caring about daily life) terms. In addition, in a study of
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denominational differences in God images, Noffke and McFadden (2001) found that 
evangelical Christians had high ratings of God as a “kindly father”, and yet also the 
highest ratings of God as “vindictive” and a “stem father”, very much higher than 
Catholics and Methodists. Therefore, one has to wonder whether opposing the 
sternness and warmth dimensions is wise.
The 2005 Baylor Religion Survey in the USA addresses these concerns about forced 
choice format and face validity of items. Factor analysis of single image data 
yielded two independent dimensions; God’s level of engagement and God’s level of 
anger (Baylor Institute, 2006). Using these scales, the study team, which included 
Bader and Froese, identified “America’s four Gods”; authoritarian God (who is 
highly involved in the world, and also angry and punishing), benevolent God (who is 
also active, but less likely to be wrathful), critical God (who does not interact with 
the world, but nonetheless views it critically), and distant God (who is neither active 
nor angry, but rather a “cosmic force” which set the laws of nature in motion) (p.27). 
The Baylor study findings with regards to socio-political attitudes are largely (but 
not entirely) in agreement with those reported in Bader and Froese (2005) and 
Greeley (1989b), although the operationalisation of God concepts was different. In 
general, conservative views on issues such as sexual morality, capital government 
and the role of government in environmental protection and the regulation of 
businesses were most prevalent among people holding an authoritarian God concept, 
and lowest among people who believed in a distant God. Views on the importance, 
to being a good person, of actively seeking social and economic justice did vary 
among groups, but the differences were not marked although they were statistically 
significant. This was also the case for views on whether the government should 
distribute wealth more evenly. People with an authoritarian God concept were the 
least likely to agree that the government should protect the environment better.
These people were, however, the second most likely to think that to be a good 
person, it is very important to consume or use fewer goods. Overall support for this 
last statement was relatively low however, with 17% of the sample saying that this is 
very important.
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5.4.2.3 God Concepts and the Issue o f Control
The issue of God concepts, God’s power and control, and personal control is one that 
is very relevant to a study of personal behaviour, although not necessarily in the 
context of a values framework. Various studies point out the importance of variables 
such as perceived behavioural control (Ajzen, 1991) and environmental locus of 
control (Allen and Ferrand, 1999, see also Section 2.2.2) in motivating pro- 
environmental behaviour. Scheitle (2005) has suggested that rather than reflecting 
views about the harshness versus warmth of God, Greeley’s (1993) findings can be 
understood in terms of God’s power, in that people who believe in a powerful God 
are more confident in God’s ability to prevent or solve environmental problems: “A 
‘king’ will step in when the kingdom is under threat, but a ‘friend’ may or may not 
do so (or may not have the power to do so)” (Scheitle, 2005, p.848). Bader and 
Froese’s concern with God’s level of activity in the world also links to this idea of 
God’s power and control.
Benson and Spilka (1973) speculated that “belief in a God who controls the destiny 
of human events may lead an individual to view his own behaviour as 
inconsequential for social change... This may partially explain why some church 
members refuse to engage in social action and conform to approved expectations in 
order to gain some feeling of control” (p.308). Research since that time has not 
confirmed this hypothesis. Rather, it seems to indicate that believing in God’s 
intervention in the world does not preclude attributing outcomes to natural forces, 
social forces or even oneself -  instead there can be a mediated understanding of 
God’s working in the world (Bemt, 1999). Bemt (1999) found belief in “God 
control” to be a positive predictor of participating in university sponsored volunteer 
activities for students at a Jesuit university, and suggested that this was because 
“believing that one receives and experiences all by God’s grace leads to a realisation 
that some grateful response is required” (p.269).
Along similar lines, Wong-McDonald and Gorsuch (2004) found that a belief that 
life events are determined by God (God control) can lead to a variety of problem­
solving styles, including a collaborative approach where the individual and God are
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in active partnership in solving problems, a deferring style, where the individual 
leaves God to sort out the problems, and a surrendering style, where the individual 
submits to God when her will is in conflict with God’s. God control was negatively 
related to a self-directing coping style, characterised by a reliance on oneself rather 
than on God. In a previous study, Schaefer and Gorsuch (1992) reported that 
traditional Christian God concepts (e.g. benevolent, guiding concepts) could lead to 
both collaborative and deferring religious coping styles, as could views of God as 
wrathful. Interestingly, a view of God as powerful, while negatively related to self­
directing coping style, was not significantly related to either collaborative or 
deferring styles of religious coping. To this extent, having a concept of God as 
powerful does not necessarily have any implications for personal actions.
5.4.2.4 Choice o f God Concepts for Study 3
The above research highlights a range of concepts of potential relevance to a study of 
values and consumer behaviour. These include angry/punishing, loving/benevolent 
and distant God concepts (e.g. Bader and Froese, 2005, Baylor Institute, 2006, 
Greeley, 1993, Welch and Leege, 1988), as well as the distinction between these 
concepts (e.g. Baylor Institute, 2006, Froese and Bader, in press, Gorsuch, 1968, 
Noffke and McFadden, 2001). Powerfiil/kingly God is also relevant because of the 
possible (though not straightforward) relationship between this concept and 
questions of control (Bemt, 1999, Gorsuch, 1968, Schaefer and Gorsuch, 1992, 
Wong-McDonald and Gorsuch, 2004). One final God concept of interest to a study 
of altruistic behaviour is servant God, given portrayals of Jesus as a servant (e.g.
John 13:1-20, when he washes the feet of his disciples). Servant God does not 
appear to have been included in previous research.
Gorsuch’s research on conceptualisation of God (Gorsuch, 1968, Schaefer and 
Gorsuch, 1992) has demonstrated that primary God concept factors, such as 
benevolent, guiding and important, load positively on a higher order “traditional 
Christian” factor, and that deisticness and irrelevant God load negatively on the same 
factor. This higher order factor appears to be a dispositional measure of 
religiousness. Therefore, of the five types of God concepts included in Study 3
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(loving/benevolent, distant, powerfiil/kingly, servant, and angry/punishing), the first 
two were expected to be strongly (negatively) related, and together to form a higher 
order God concept factor. In contrast, Gorsuch’s “wrathfulness” factor is unrelated 
to traditional Christian God (Gorsuch, 1968, Schaefer and Gorsuch, 1992). While 
there is a “powerful” God factor (adjectives of powerful, not feeble) that loads on the 
higher order traditional God concept, kingly God and servant God concepts are not 
included in Gorsuch’s scales. Given that belief in a powerfiil/kingly God would 
seem to reflect a traditional Christian view, this God concept was also expected to 
relate closely to traditional Christian God in the present research. Servant God 
concept may well load on the higher order God concept, but this has not been tested 
previously. In summary, it was therefore expected that loving/benevolent, distant 
(reversed), powerfiil/kingly and possibly servant God concepts would form a higher 
order traditional Christian God factor, from which angry/punishing God concept 
would be independent.
5.4.2.5 Study Hypotheses
Because of the lack of previous research, only a small set of tentative hypotheses 
concerning some of the relationships between conceptualisation of God and values 
(the Schwartz value types and materialism) are given in this section. Since values 
are understood to mediate the relationships between religiousness and consumer 
behaviour, and hypotheses linking values and consumer behaviour have already been 
given in Section 5.4.1.2, second order hypotheses relating God concepts and 
consumer behaviours are not presented here.
Given the status of the higher order traditional Christian God concept as equivalent 
to a dispositional measure of religiousness, the following hypotheses were posited 
for traditional Christian God and its constituent factors, in line with the hypotheses 
for dispositional religiousness given in Section 5.4.1.1. In addition, given specific 
differences between the God concepts (such as powerfiil/kingly God and servant 
God), some unique relationships were also posited:
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Hypothesis OV1: Loving/benevolent God concept will align with the Schwartz value 
types in a similar manner to the dispositional religiousness measures, but will relate 
most positively to the benevolence value type.
Hypothesis OV2: Distant God concept will align with the Schwartz value types in an 
oppositional manner to the dispositional religiousness measures.
Hypothesis OV3: Powerful/kingly God concept will align with the Schwartz value 
types in a similar manner to the dispositional religiousness measures. Given the 
association o f this image with hierarchy, the correlation with the tradition value type 
will be particularly strong.
Hypothesis OV4: Servant God concept will align with the Schwartz value types in a 
similar manner to the dispositional religiousness measures. Given the association o f 
this image with serving others, the most positive correlation will be with the 
benevolence value type, and the most negative correlation will be with power. 
Hypothesis 0V5: Traditional Christian God concept will align with the Schwartz 
value types in a similar manner to the dispositional religiousness measures. 
Hypothesis OM1: Loving/benevolent God concept will be (a) negatively related to 
personal materialism, (b) positively related to socio-political materialism, and (c) 
unrelated to socio-political postmaterialism.
Hypothesis OM2: Distant God concept will be (a) positively related to personal 
materialism, (b) negatively related to socio-political materialism, and (c) unrelated 
to socio-political postmaterialism.
Hypothesis 0M3: Powerful/kingly God concept will be (a) negatively related to 
personal materialism, (b) positively related to socio-political materialism, and (c) 
unrelated to socio-political postmaterialism.
Hypothesis 0M4: Servant God concept will be (a) negatively related to personal 
materialism, (b) positively related to socio-political materialism, and (c) unrelated to 
socio-political postmaterialism.
Hypothesis 0M5: Traditional Christian God concept will be (a) negatively related 
to personal materialism, (b) positively related to socio-political materialism, and (c) 
unrelated to socio-political postmaterialism.
To the extent that angry/punishing characteristics of God can be compared with the 
content of Schwartz’s values, the following was also suggested:
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Hypothesis 0  V6: Angry/punishing God concept will correlate negatively with 
benevolence, and positively with power value types.
5.4.3 Behavioural Discrepancies, Emotional Discomfort and Subjective Well- 
Being
While there was a theoretical framework to draw upon to develop hypotheses about 
behavioural discrepancies, there was little direct empirical work. In their application 
ofMDT to a sample of “back-to-the-landers”, people who move from urban areas to 
the countryside in search of more simple and ecologically sustainable lifestyles,
Jacob and Brinkerhoff (1997,1999) found that discrepancies between sustainability 
values and performance were significant negative predictors of life satisfaction. 
However, the discrepancies were not as significant as other predictors such as 
mindfulness and time for the self, suggesting that the latter compensate for the 
negative feelings associated with failing to meet personal standards regarding 
“country asceticism”, “homestead production” and “ecological sensitivity”. Similar, 
but probably weaker, findings would be expected for the present study. While Jacob 
and Brinkerhoff (1997,1999) chose values and practices which were central to the 
lives of back-to-the-landers, a similar claim cannot be made in Study 3 about the 
centrality of the practices of socially responsible consumer behaviour and frugality 
for the participants.
If populations such as subscribers to voluntary simplicity e-groups, or supporters of 
the Make Poverty History campaign were sampled, then self-discrepancies would be 
expected to negatively predict subjective well-being more strongly. This is because, 
as Aronson (1992) suggests, dissonance theory makes its strongest and clearest 
predictions when the self-concept is engaged. What is dissonant is not the cognition 
that the individual believes “X” and said or did “not X”, but rather that the individual 
sees themselves as a certain type of person but did not act in accordance with that 
standard (Aronson, 1992, p.306). Thus, the particular types of behaviours would 
have to form a part of one’s self-concept for behavioural discrepancies to be 
psychologically important. While this might be the case for specific groups of 
people such as those who consider themselves to be ethical consumers or voluntary 
simplifiers, it is perhaps unlikely to be true of the general public. Therefore, the
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psychological impacts of behavioural discrepancies were expected to be small in the 
present study. Furthermore, some studies have reported a lack of unique associations 
between different types of self-discrepancy and different types of affect, instead 
finding relationships between self-discrepancies and general measures of negative 
affect (Tangney, Niedenthal, Covert and Barlow, 1998). Thus, in the present study, 
weak relationships were expected between discrepancies and affect, and a lack of 
unique associations was also likely to be the case, leading to:
Hypothesis DW1: Subjective well-being will be weakly negatively related to 
behavioural discrepancies.
Hypothesis DW2: Agitation-related emotions and feelings ofguilt will be weakly 
positively related to behavioural discrepancies.
Given the findings from Study 1, regarding the expression of discrepancies by 
churchgoers, as well as the subsequent discussion about religion and guilt (Section 
3.5.4), the following were finally posited:
Hypothesis RDI: Behavioural discrepancies will be positively related to 
churchgoing.
Hypothesis RW1: Feelings o f guilt will be positively related to churchgoing.
5.5 Chapter Summary
This chapter has presented the theoretical framework for a questionnaire survey of 
religion, socially conscious and frugal consumer behaviours, and behavioural 
discrepancies (Study 3). Hypotheses relating religiousness to consumer behaviour 
via values, and relating behavioural discrepancies to subjective well-being and affect 
have been delineated. They are summarised in Figure 5-3 and Figure 5-4 
respectively. The next chapter details the study methodology.
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CHAPTER 6 SURVEY METHOD
6.1 Introduction
This chapter details the methods used in Study 3. First, the operationalisations of 
constructs used in the questionnaire; consumer behaviours, behavioural 
discrepancies, values, religion, socially desirable responding, emotions and well­
being are presented. Second, the sample design and characteristics are described.
6.2 The Questionnaire
6.2.1 Consumer Behaviours
Socially conscious consumer behaviour was defined in Chapter 1 as the deliberate 
purchase of goods and services believed to have a positive (or less negative) effect 
on other people, as well as their use and disposal. Study 3 was concerned with 
socially conscious consumer behaviour generally, and particularly with those 
behaviours that are responses to poverty and social injustices. Frugal consumer 
behaviour was defined as the limiting of expenditures on consumer goods and 
services, characterised by both restraint in acquiring possessions and resourcefulness 
in using them. Suitable behaviour scales for socially conscious consumer behaviour 
and frugal consumer behaviour were not identified in the literature. A report 
describing the development of the scales for Study 3, is contained in Appendix E, 
with the pilot questionnaire in Appendix F. The two scales are labelled “socially 
conscious purchasing” and “frugal purchasing”, as both deal only with the 
purchasing aspects of consumer behaviours. In the full survey, respondents were 
asked to indicate how often they did each of 14 actions (contained in Table 6-1), on a 
7-point scale from “never” to “always”.
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Table 6-1: Consumer Behaviours Included in the Questionnaire
Socially Conscious Purchasing
Buy tea or coffee with a fair trade label rather than without one.
When buying presents for people, buy them from charity shops or charity catalogues.
Consider the ethical reputation of businesses when you shop.
When clothes shopping, deliberately buy clothes from manufacturers who provide fair working conditions. 
Deliberately avoid buying products on the basis of a company’s unethical behaviour.
Buy bananas with a fair trade label rather than without one.
Frugal Purchasing
Make the things you buy last as long as possible.
Buy only the things you need.
Buy your meals ready-made, rather then prepare them yourself. (R)1 
Replace household appliances when they are still functioning. (R) 
Purchase something on impulse when out shopping. (R)
Replace your clothes before they are worn out. (R)
Pay attention to advertising. (R)
Buy things without thinking about whether you need them. (R)
1 (R) indicates reverse worded item.
6.2.2 Religion
6.2.2.1 General Measures
The questionnaire contained four general questions about religion. Three of these 
were questions about dispositional religiousness. The first was the degree to which 
the respondent considered herself to be a religious person (on a 7-point scale from 
“not at all” to “very”). This construct is named “subjective religiousness” in order to 
distinguish it from the general term “religiousness”, although in results tables, 
“religiousness” is used for the sake of brevity. The second, “spirituality”, was the 
degree to which the respondent considered herself to be spiritual person (on a 7-point 
scale from “not at all” to “very”), and the third was religious service attendance (six 
options ranging from “never or practically never” to “once a week or more”). The 
subjective religiousness and spirituality questions were adapted from the United 
States GSS, and the attendance question was adapted from the BSA survey. The 
fourth general religion question was religious identification (none, Christian, or other 
specified by the respondent), and it was adapted from the 2001 English Census form. 
Tsang and McCullough (2003) urge researchers not to use single item measures for 
religiousness constructs, because of reliability problems and vulnerability to small 
changes in wording (p.357-358). However, because of the length of the present 
questionnaire, the inclusion of operational religiousness, and the good performance 
of single item measures in previous studies of religion and values (Saroglou et al..
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2004), single items measures were considered adequate operationalisations of 
dispositional religiousness.
6.2.2.2 Operational Level Religiousness (God Concepts)
20 adjectives describing God were included in the questionnaire, in order to 
operationalise angry/punishing God, loving/benevolent God, distant God, 
powerfiil/kingly God, and servant God concepts. Respondents were asked to 
indicate how much they agreed, on a five point scale from “strongly disagree” to 
“strongly agree”, with each word as it described their concept of God. The primary 
source of words was Gorsuch’s (1998) adjective ratings of God. The deisticness 
factor (distant, impersonal, inaccessible), the wrathful factor (punishing, wrathful), 
the three highest loading items from benevolent (forgiving, loving, merciful), and 
three from guiding (guiding, helpful, supporting), were chosen. To this selection 
were added the three highest loading adjectives from Spilka, Armatas and 
Nussbaum’s (1964, Benson and Spilka, 1973) supreme ruler factor (kingly, majestic, 
and “ruling” substituted for “sovereign”), two items from Benson and Spilka’s 
(1973) controlling God scale (strict, rigid), and the adjectives powerful, weak, 
humble and serving. “Humble” and “serving” have not been included previously in 
studies of God concepts.
6.2.3 Values
6.2.3.1 Schwartz Value Survey
A recent version of the SYS, provided by Schwartz in February 2006, was used. 
There were some slight modifications to the original instrument (Schwartz, 1992, 
1994), in that one item was dropped, and two new items were added. Schwartz’s 
instructions to respondents were reduced, due to the length of the questionnaire. 
Respondents were instructed to rate the importance of each value for them, 
personally, as a guiding principle in their life, using a 9-point scale ranging from -1, 
“opposed to my values”, through 0, “not important”, to 7, of “supreme importance”. 
Two lists of values were presented, the first in terminal (noun) form, and the second 
in instrumental (adjectival) form. Referring to the definition of values given in
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Section 5.3.1, terminal values pertain to end-states of existence, whereas 
instrumental values concern behaviours or modes of conduct (Rokeach, 1973, p.7-9). 
Prior to rating all the values in each list, respondents rated the two values of most 
and least importance to them, in order to anchor their use of the scale.
6.2.3.2 Personal Materialism
The recently improved 15 item version of Richin’s and Dawson’s MVS (Richins, 
2004) was used, rather than the original 18 item instrument (Richins and Dawson, 
1992). Participants were asked to indicate their extent of agreement with each of the 
15 statements on a 5-point scale from “strongly disagree” to “strongly agree”. An 
example statement is “I admire people who own expensive homes, cars and clothes”.
6.2.3.3 Socio-Political Materialism and Postmaterialism
Socio-political materialism and postmaterialism were operationalised by means of 
the 12-item version of Inglehart’s postmaterialism construct, as contained in the 
1995 and 2000 World Values Survey. However, rather than using Inglehart’s 
ranking approach, in which respondents choose the most important and next most 
important values from each of three lists of four values, respondents were instructed 
to rate how important they thought each of the 12 goals should be for the UK, on a 5- 
point scale from “not at all important” to “extremely important” (after Bean and 
Papadakis, 1994). This approach allowed for a factor analysis on the 12 items, and 
therefore for the possible emergence of separate materialism and postmaterialism 
constructs. Example goals are “a high level of economic growth” (materialism) and 
“trying to make our cities and countryside more beautiful” (postmaterialism).
6.2.4 Behavioural Discrepancies
An examination of the literature revealed four basic ways of operationalising 
discrepancies. The first is an idiographic method, wherein the respondent identifies 
the discrepancy, for example, the characteristics she believes she has, contrasted with 
how she would ideally like to be. This method usually includes a calculation of the 
magnitude and subjective importance of the discrepancy (e.g. Boldero and Francis,
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2000, Dittmar, 2005, Higgins, 1987). The second technique entails questioning 
respondents directly about a given discrepancy, for example, how far their 
circumstances are from their ideal (e.g. Cheng, 2004, Danes, 1998, Heidrich and 
Powwattana, 2004, Michalos, 1985). In the third method, the respondent completes 
one scale (e.g. of values, attitudes) twice, but from different standpoints, for 
example, from one’s own point of view and from the viewpoint of other people (e.g. 
Heidrich and Powwattana, 2004, Kuijer and De Ridder, 2003, Nordin, Wasteson, 
Hoffman, Glimelius and Sjôdén, 2001, Roccas, Horenczyk and Schwartz, 2000, 
Schmitt and Dorfel, 1999). The fourth way, which provides the most indirect 
measurement of discrepancies, involves a calculation of differences between two 
separate instruments, for example, between values and performance (Jacob and 
Brinkerhoff, 1997,1999), or between explicit and implicit motives (Kehr, 2004).
Discrepancies in behaviour were operationalised using the second technique above, 
that is, by means of a direct measure. Compared to how often they were actually 
doing each action, respondents indicated how often they felt they should or ought to 
do the action (on a 7-point scale ranging from “a lot less often” to “a lot more 
often”). This variable is referred to as “behavioural discrepancy”. As a measure of 
the subjective importance of each discrepancy, respondents were also asked to 
express how concerned or worried they were about each gap (on a 5-point scale from 
“not at all” to “very”). They were requested to rate their concern in the context of 
other things in their life that concerned or worried them. This variable is referred to 
as “subjective importance”.
In addition to socially conscious consumer behaviour and frugality, respondents 
were asked about discrepancies in three other behaviours; charity giving, volunteer 
work, and helping other people. The last two items were derived from the 
“community feeling” subscale of Kasser and Sheldon’s intrinsically orientated 
activities instrument (Kasser and Sheldon, under review). These behaviours were 
included because they are considered to be normative in Christian circles (e.g. Gill 
(1999) and Nemeth and Luidens (2003) report positive associations between these 
behaviours and religiousness), and therefore useful for comparisons with the
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consumer behaviour discrepancies in terms of their magnitude and their associations 
with emotions and well-being.
6.2.5 Subjective Well-Being and Emotions
The framework of multiple discrepancies theory and self-discrepancy theory directed 
Study 3 toward an examination of the well-being and affective impacts of 
behavioural discrepancies. Measures of well-being and guilt were included in the 
questionnaire.
6.2.5.1 Subjective Well-Being
Subjective well-being is a broad category, encompassing emotional responses 
(positive affect and absence of negative affect), domain satisfactions, and global 
judgments of life satisfaction (Diener, Sub, Lucas and Smith, 1999, p.277). It 
“includes all of the evaluations, both cognitive and affective, that people make of 
their lives and components of their lives” (Diener and Seligman, 2004, p.4). The 
cognitive and affective components of well-being were operationalised in the 
questionnaire as follows. Pavot and Diener’s (1993) five item satisfaction with life 
scale was used for the cognitive component. Respondents indicated their agreement 
with each statement (e.g. “in most ways my life is close to my ideal”) on a 7-point 
scale from “strongly disagree” to “strongly agree”. Positive and negative affect were 
operationalised using Diener and Emmons’ (1984) nine item affect balance scale, 
which contains four items of positive affect (e.g. angry/hostile) and five of negative 
affect (e.g. joyful).
6.2.5.2 Specific Emotions
Due to space constraints, and the unlikelihood of observing unique relationships 
between discrepancies and agitation-related emotions as discussed in Section 5.4.3, 
no scale of emotional agitation was included in the questionnaire. Instead, Pavot and 
Diener’s (1993) five item measure of negative affect (which includes both dejection- 
and agitation-related emotions) was deemed sufficient. Guilt, a very specific 
emotion posited to relate to actual-ought discrepancies, was incorporated, using three
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items from the Differential Emotions Scale (Izard, 1977, p.126), although 
“remorseful” was substituted for “repentant” in order to avoid religious overtones. 
Finally, to balance out a list of now predominately negative emotions, two filler 
items from the PANAS-X “joviality” subscale (enthusiastic, energetic) (Watson and 
Clarke, 1994, as cited in Watson, 2000, p.35) were added. Instructions specified a 
general timeframe, that is, respondents were asked to indicate how often they 
generally felt this way on the average (Watson, Clark and Tellegen, 1988).
6.2.6 Socially Desirable Responding
Socially desirable responding (SDR) is a tendency to give answers that make the 
respondent look good (Paulhus, 1991, p. 17). It is considered one of the most 
pervasive forms of response bias to which self-report measures in psychological 
assessment maybe prone (Mick, 1996, p. 106, Paulhus, 1991, p. 17) and is of concern 
for the present study. Correlations of an instrument with measures of SDR can 
throw into question the validity of the instrument in terms of what it purports to 
measure (Paulhus, 1991, p. 17). Factor analytic studies have supported two types of 
SDR, “self deception”, and “impression management” (Paulhus, 1984,1991, p.21- 
22). Self deception is when the respondent actually believes her overly positive 
reports, a tendency that is linked to psychological adjustment, optimism, self-esteem 
and a general sense of capability (Paulhus, 1991, p.21-22). In contrast, impression 
management involves conscious dissembling, a deliberate attempt to present oneself 
in a good light to others (Paulhus, 1991, p.21). Impression management (IM) can be 
viewed as a response set or as a response style. As a response set, it can indicate a 
purposeful presentation of the self that varies from situation to situation. An 
example could be an applicant’s attempt to impress her job interviewers. When 
stable across time and assessment context, impression management reflects a seeking 
for social approval through the conveyance of a socially conventional, dependable 
character (Paulhus, 1991, p.21-22, 2003, p.859). Under conditions of anonymous 
administration, it is suggested that IM should be interpreted as a response style rather 
than as a response set (Paulhus, 2003, p.839).
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Sudman and Bradbum (1982, p.33) have identified behaviours to do with fulfilling 
moral and social responsibilities, such as giving to charity and helping friends in 
need, as susceptible to over-reporting. Mick (1996) notes the lack of research on the 
effect of socially desirable responding in pro-social consumer behaviour, which may 
be over-reported in questionnaires, and mentions particularly the case of pro- 
environmental behaviour (p.l 17). Mick (1996) also recommends that EM be taken 
into account when considering “dark side” consumer traits. Inclusion of measures of 
SDR enables the partialing of the response bias from correlations between the 
variables of theoretical interest in a study. Mick conducted two studies on the MVS, 
demonstrating that the negative correlation between materialism and self-esteem was 
spurious; it was lost when SDR was partialled. That is, the zero order correlation 
between materialism and self-esteem was explained by high scorers on IM reporting 
both lower materialistic values and higher self-esteem.
SDR is a particular concern for value scales, because “people’s values are, by 
definition, the goals they consider socially desirable” (Schwartz, Verkasalo, 
Antonovsky and Sagiv, 1997, p.4). However, Schwartz et al. (1997) found no 
support for the idea that respondents distorted their value ratings in order to match 
their priorities with those they believe to be important to people around them. This 
dynamic would have been evidenced by the strongest positive correlations with the 
most important values, and the strongest negative correlations with the least 
important values, a pattern that was not observed. Rather, the pattern of correlations 
of EM with value types indicated shared content variance, rather than contamination. 
Strong positive correlations with values such as conformity and tradition, and strong 
negative correlations with values such as stimulation and hedonism were 
theoretically consistent with a disposition to seek approval through the presentation 
of a conventional, dependable persona. In other words, high scorers on EM do really 
value conformity and tradition, and disvalue stimulation and hedonism. This 
demonstrates that care should be taken with the use of EM in survey studies. 
Researchers should consider whether EM is a theoretical variable of interest (e.g. the 
need for approval), a potential bias, or both.
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One concern raised about IM measures is that they may also reflect a person’s 
inherent goodness, rather than simply dissemblance (Mick, 1996, p.l 16-117). If this 
is the case, Mick’s (1996) suggestion that “future consumer research may seek to use 
reasonable proxies for virtuousness (e.g. a religiosity scale) and then control for this 
factor to separate its influence from dissimulation” (p.l 17) is very problematic for a 
study that seeks to examine relationships between religiousness and consumer 
behaviour. Positive correlations between IM and religiousness (e.g. Gillings and 
Joseph, 1996, Saroglou, Pichon, Trompette, Verschueren and Demelle, 2005) may 
thus indicate that religious people either have a greater need for social approval, are 
more altruistic, or both.
The instrument chosen to measure impression management in Study 3 was the 12 
item short form of the IM subscale of Paulhus’ Balanced Inventory of Desirable 
Responding (BIDR, Paulhus, 1995). This subscale is based on the over-reporting of 
socially desirable behaviours, and the under-reporting of undesirable behaviours. 
Because they are overt behaviours, they are not subject to self-deception and 
distortion is presumed to be a conscious lie (Paulhus, 1991, p.37). Paulhus maintains 
that most of his IM items are “behaviours that are infrequent among conventional 
and unconventional alike” (Paulhus, 1992, as cited in Mick, 1996, p.l 17). An 
example is “I never cover up my mistakes”. Additionally, there is the use of a 
scoring procedure which only gives credit to those giving exaggeratedly positive 
responses (Paulhus, 1991, p.37). Participants are asked to indicate how true each 
behaviour is of them, on a 7-point scale from “not true” to “very true”, and only 
ratings of 6 and 7 are used in the construction of the scale score. Thus, the scale 
should not be a measure of altruism. Nonetheless, Saroglou et al. (2005), in their 
study of religion and pro-sociality, have provided evidence to suggest that IM is a 
substantial personality characteristic that actually reflects a pro-social tendency, 
rather than a self-presentation bias. Paulhus (2003, p.859) also reports that IM 
relates to the trait of responsibility.
In summary, IM was included in the questionnaire because of its suspected influence 
on respondents’ ratings of their consumer behaviours, values and religiousness, thus 
allowing the cancellation of response bias from the correlations between the main
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study variables (e.g. religiousness and frugality). IM was taken purely as a measure 
of response bias, notwithstanding Saroglou et al.’s (2005) findings regarding 
altruism.
6.2.7 Demographics
Respondents were asked to indicate their sex, age, education, marital status, whether 
they had children, the number of children currently living at home, the number of 
years they had been residing in the UK, their working status, their household 
income, and the number of people their income supports. Variables such as sex, age, 
education and income are commonly included in surveys of attitudes and behaviours. 
Income was considered particularly important, given its expected negative 
association with frugality. A number of the demographic variables (children, marital 
status, working status) were included in order to enable the possibility of examining 
their relationships with behavioural discrepancies and/or subjective well-being. For 
example, people who are retired or don’t have children at home may have 
considerably more time to engage in volunteer activities, and this may relate to 
discrepancies with respect to volunteering. Another example is the positive 
association between marriage and well-being, consistently reported in the literature 
(see Diener et al., 1999, p.289-291, Diener and Seligman, 2004, p.19). The question 
about years of residency was included as a way to check the samples against each 
other, rather than asking more sensitive questions such as nationality, place of birth, 
or ethnicity. The demographic information also enabled comparisons with census 
data, and thus an indication of sample representativeness.
6.2.8 Questionnaire Piloting
The questionnaire was piloted on 15 people, including family, friends and colleagues 
of the researcher, and Masters students in psychology. All survey questions were 
included in the piloting phase. Adjustments were made to formatting, question 
wording and instructions, particularly for the discrepancy questions (as these were 
designed specifically for the study) and to a lesser extent for the SYS (because the 
standard instructions were reduced). The piloting phase also resulted in the 
shortening of the questionnaire; “ideal” discrepancy questions were eliminated (see
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Section S.3.2.3), and the list of emotions was reduced (see Section 6.2.5.2). The 
final questionnaire (Appendix G), was nine pages long, and piloting suggested a 
completion time of 20 to 30 minutes.
6.3 The Sample
A sample was required that would enable distinctions between churchgoers and non­
churchgoers, as well as among churchgoers themselves. Because rates of weekly 
churchgoing are low, at only 6.3% in England in 2005 (Brierley, 2006, p. 12.3), a 
general public sample was insufficient for this purpose. Therefore, two samples 
were decided upon. The first was a sample of churchgoers, and the second was a 
general public sample. Both samples were located in Surrey, in the boroughs of 
Guildford and Woking. The sample location is relatively affluent compared to the 
rest of England, as indicated by the qualification, socio-economic classification, and 
car availability statistics given in Table 6-2. The samples were kept separate during 
analyses (e.g. separate regressions were conducted), as it was not considered 
appropriate to aggregate sets of data collected through two different means, given the 
effect of context on survey data (Macnaghten and Urry, 1998, as cited in Waterton 
and Wynne, 1999, p.131). This section presents the sampling strategy and 
description of the two samples.
6.3.1 Sampling Strategy
6.3.1.1 Power Analysis
A range of analyses were to be conducted in Study 3, including zero order 
correlations, partial correlations, analysis of covariance, and multiple regression.
The target sample size was calculated on the basis of the analysis likely to give the 
least power. This was considered to be the prediction of consumer behaviour from 
Schwartz’s ten value types. The minimum effect size was estimated by reference to 
studies which reported variance in pro-environmental consumer behaviour measures 
explained by Schwartz’s values (Karp, 1996, Stem and Dietz, 1994, Thogerson and 
Grunert-Beckmann, 1997, Thogerson and Ôlander, 2002). Achieving a power of 0.8 
for an explained variance of 5% (in consumer behaviour scales) by 10 predictors
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(value types) required a sample size of approximately 300. As analyses were to be 
conducted separately for the two samples, two samples of this size were therefore 
needed. Respondents were entered in a prize draw for gift vouchers, in order to try 
and boost response rates, and therefore to minimise the number of questionnaires for 
distribution.
Table 6-2: Selected 2001 Census Statistics
Statistic England Surrey Guildford Woking
Highest Qualification (% of people aged 16-74)
Level 4/5 qualification1 19.9 27.2 30.6 28.9
No qualification 28.9 19.6 18.3 19.6
Socio-Economic Classification (% of people aged 16-74)
Managers or professionals 27.3 38.8 37.9 39.5
Full-time students 7.0 6.4 9.6 5.1
Age (% of population)
under 16 20.2 19.5 18.0 20.6
16-24 64.0 64.3 66.8 64.8
654- 15.9 16.3 15.2 14.6
Ethnicity (% of population)
White 90.9 95.0 95.9 91.3
Asian or Asian British 4.6 2.2 1.4 5.8
Religion (% of population)
Christian 71.7 74.6 73.6 71.3
Muslim 3.1 1.3 0.8 5.1
Car Availability (% of households)
No car 26.8 14.0 14.8 15.1
2 or more cars 29.5 45.5 44.4 42.8
1 Degree, HND/HNC, NVQ levels 4 and 5, qualified teacher, doctor, dentist, nurse, midwife, health visitor
6.3.1.2 Churchgoer Sample
The objective of the sampling strategy was to obtain approximately 300 
questionnaires from churchgoers attending a variety of churches, in order to ensure 
sufficient variation in God concepts as well as a good demographic spread. The 
location chosen was Guildford, due to pragmatic reasons such as good personal 
contacts and cost considerations. Churches were initially restricted to the Church of 
England denomination, which dominates in Surrey, and were chosen to cover a range 
of traditions, across evangelical, liberal, Anglo-Catholic, and middle positions. The 
Church of England is described as representing “in microcosm the diversity 
elsewhere divided into disparate denominations” (Bowker, 2000, p.40), as an 
“uneasy coalition of Anglicans and Catholics” (Bruce, 1995, p.6), and as a pluralism 
of theologies, doctrines, liturgies and worship styles (Parsons, 1989). The Church of
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England was thus considered as offering a sufficient breadth of perspectives for this 
study. According to Parsons (1989), the spectrum of doctrines in the Church of 
England encompasses “a biblically based conservative evangelicalism. . . o ra  credal 
conservatism of a catholic variety..., through a spectrum of moderately conservative 
and moderately critical theological positions, to a further variety of liberal and 
radical theologies which themselves range from a self-conscious development of the 
old Broad Church-Modemist tradition... to a radicalism which frankly rejects much • 
of the received tradition as no longer intellectually credible. In addition to such a 
spectrum of theologies, there is a powerful charismatic movement which cuts across 
conventional conservative positions... and an increasingly influential movement 
advocating a more contextual, grass roots theology, rooted in local experience and 
setting little store by the traditional intellectual theological tradition” (p.3-4).
As Guildford is an affluent town, several churches in less affluent areas were 
specifically targeted in order to attempt to obtain a wider income distribution. A 
33% questionnaire response rate was predicted for the churchgoer sample, thus 
necessitating the distribution of approximately 900 questionnaires. However, as 
fewer questionnaires were given out than had been hoped, it was necessary to recruit 
additional churches. These included a Roman Catholic church, a Methodist church 
and a New Church congregation. In total, 704 questionnaires were given out at 13 
churches, between March and June 2006. The churches ranged in size from 
approximately 20 to 500 attendees on a Sunday. 10 of the 13 churches had their own 
fair trade stalls, and at the time of the survey, the Anglican Diocese of Guildford also 
achieved its status as a Fairtrade Diocese (Woking Fairtrade Action Network, 2006). 
Both Guildford and Woking became Fairtrade Towns in late 2005 (Fairtrade 
Foundation, 2006). Questionnaires were given out in person at seven churches. This 
involved an announcement during the service and usually also in the newsletter, and 
the distribution of questionnaires as people left. Clergy arranged for questionnaires 
to be distributed at the other six churches. All except two churches were in the town 
of Guildford, and all were in the geographical area of Guildford Diocese.
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6.3.1.3 General Public Sample
For the general public sample, the objective of the sampling strategy was to obtain 
completed questionnaires from 300 people, reasonably representative of the general 
public, and reasonably matching the churchgoer sample. Questionnaires were hand- 
delivered to households in Woking, chosen for its proximity to Guildford, and also 
on the supposition that the population was less “over-sampled” than the university 
town of Guildford. According to the 2001 census data, Guildford and Woking 
boroughs are demographically very similar, the most notable differences being the 
relative size of the student population, people of non-white ethnicity, and of non- 
Christian religion (see Table 6-2). A response rate of 20% was anticipated for the 
general public sample, thus requiring the distribution of 1500 questionnaires. The 
exact locations were selected using Office of National Statistics neighbourhood 
statistics data (ONS, 2006).
Output areas (OAs) are the lowest-level unit for aggregating neighbourhood statistics 
data, consisting of approximately 125 households. The boundaries have been 
determined so that each OA is as homogeneous as possible. OAs are clustered 
together to form super output areas (SOAs), the lowest level of which is lower layer 
SOAs (LSOAs), which consist of 4-6 OAs. LSOAs are in turn aggregated to form 
middle layer SOAs (MSOAs). The sampling procedure followed for this study 
involved stratified random sampling of LSOAs, on the basis of socioeconomic 
classification, as follows:
Step 1: LSOAs with an Asian population or overseas bom population above the 
mean for Woking were excluded. These criteria were set because the Guildford 
churchgoer sample was anticipated to be predominantly white and UK-bom.
Step 2: The remaining LSOAs (n = 38) in the Woking borough were ranked by the 
median socioeconomic classification of the population. They were then split into 
five groups, the first of which was below and the remaining four above the median 
socioeconomic classification for England.
Step 3: One LSOA was randomly selected from each group, subject to the restriction 
that LSOAs could not be chosen from the same MSOA. The population density of
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the five LSOAs was then visually checked. Those that were sparsely populated were 
discarded (to reduce the time needed for delivery), and a replacement LSOA was 
selected.
Step 4: The resulting five LSOAs included 3,222 households. 300 questionnaires 
were delivered in each LSOA, to approximately every second household.
Step 5: As the response rate was lower than expected, an additional 500 
questionnaires were distributed. A sixth LSOA was chosen from the middle group, 
and this time questionnaires were delivered to every household.
6.3.2 Sample Description
6.3.2.1 Churchgoer Sample
291 questionnaires were returned by the churchgoers, corresponding to a 41% 
response rate, which was remarkably high compared to the general public sample. 
Response rates ranged from 31% to 71% for individual churches. The high rate 
compensated for the smaller numbers of questionnaires distributed in each church. 
The endorsement of church leaders, the freedom to refuse a questionnaire, and face- 
to-face contact may all have boosted the response rate. Of the 291 questionnaires, 19 
were excluded from the analysis (reducing the effective response rate to 39%). Six 
of these arrived too late to be processed, and the remainder were excluded due to 
large amounts of missing data, respondents not attending church at least once 
monthly, or respondents being outliers on multiple questions.
6.3.2.2 General Public Sample
277 questionnaires were returned by Woking householders, corresponding to a 14% 
response rate. Response rates were similar across the different LSOAs, ranging from 
12% to 16%. The response rate was low, but perhaps not unexpected given the 
demands of the questionnaire. According to recent texts, response rates as low as 
20%, and even 10% or lower are not uncommon for mail surveys (Bourque and 
Fielder, 1995, p.148, Fink, 1995, p.54, Frazer and Lawley, 2000, p.74). It is not the 
proportion of non-respondents, but the possibility of bias which is the issue with 
non-response (Oppenheim, 1992, p. 106). Fife-Schaw (2000) points out that high
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rates achieved by sampling groups who are under compulsion to comply, such as 
students (so typical in psychology research), don’t necessarily indicate that the 
resulting data are more valid or “better” than data gathered through more voluntary 
means (p. 102). Nonetheless, Hague (1993) suggests that researchers should become 
concerned about sample representativeness when response rates fall below 50% 
(p.74). For the present study, because the analyses were replicated across the two 
samples, the results obtained for the churchgoer sample, which yielded a much 
higher response rate, can be used as a check on the general public sample results. Of 
the 277 questionnaires returned, 17 were excluded from the analysis, reducing the 
effective response rate to 13%. Two of these questionnaires arrived too late to be 
processed, and the remainder were excluded due to large amounts of missing data, 
respondents being under 18 years of age, non-serious questionnaire attempts, or 
respondents being outliers on multiple questions.
6.3.23 Sample Comparisons
The demographics of the two samples are shown in Table 6-3. The samples were 
similar with respect to gender, working status, marital status and income, however 
there were differences in age and education. The churchgoer sample was older than 
the general public sample (mean ages of 53 and 50 respectively, t(530) = 2.65; 
p<0.01) and much more highly educated (78% and 59% respectively holding a level 
4/5 qualification, x2 = 22.61; df = 1, pO.OOl). The observed differences in age and 
education were not unexpected, given that church attendance rates are higher in more 
prosperous areas and among older people (Brierley, 2001).
A comparison of the demographic data for the general public sample with the census 
data enables an assessment of sample representativeness. The general public sample 
estimations in Figure 6-1 and Figure 6-2 were calculated on the basis of the 2001 
census data for the LSOAs sampled, weighting for the number of questionnaires 
distributed in each LSOA and assuming no demographic nonresponse bias.
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Table 6-3: Demographics of General Public and Churchgoer Samples
General Public Sample 
n=260
Churchgoer Sample 
n=272
Age1 (mean, range) 50, 18- 86 5 3 , 1 9- 88
Years Living in the UK (mean, range) 46,0 - 86 48,1 - 88
n % n %
Sex
male 89 34.2% 93 34.2%
female 171 65.8% 179 65.8%
Marital Status
never married 31 11.9% 44 16.2%
married 164 63.1% 186 68.4%
living as married 25 9.6% 6 2.2%
separated or divorced 26 10.0% 19 7.0%
widowed 14 5.4% 17 6.3%
Children2
Yes 184 70.8% 192 70.6%
No 76 29.2% 79 29.0%
Children Living at Home3
Yes 113 43.5% 108 39.7%
No 147 56.5% 161 59.2%
Highest Qualification (or equivalent)4
None 14 5.4% 8 2.9%
GCSE 47 18.1% 19 7.0%
A level 36 13.8% . 22 8.1%
Degree 82 31.5% 117 43.0%
Higher degree 47 18.1% . 64 23.5%
NVQ/GVNQ 9 3.5% 10 3.7%
HND/HNC/teacher/nurse 25 9.6% 32 11.8%
Working Status
employed full time 97 37.3% 100 36.8%
employed part time 56 21.5% 58 21.3%
housewife/husband 23 8.8% 16 5.9%
unemployed 5 1.9% 3 1.1%
full time student 2 0.8% 2 0.7%
retired 66 25.4% 84 30.9%
self employed 10 3.8% 7 2.6%
other (illness) 1 0.4% 2 0.7%
Gross Yearly Household Income5
<=£9,999 17 6.5% 19 7.0%
£10,000-£19,999 34 13.1% 38 14.0%
£20,000-£29,999 51 19.6% 48 17.6%
£30,000-£39,999 37 14.2% 40 • 14.7%
£40,000-£49,999 33 12.7% 34 12.5%
£50,000-£59,999 26 10.0% 25 9.2%
£60,000-£69,999 18 6.9% 27 9.9%
£70,000-£79,999 20 7.7% 11 4.0%
£80,000-£89,999 6 2.3% 9 3.3%
£90,000-£99,999 4 1.5% - 3 1.1%
>=£100,000 14 5.4% 18 6.6%
Number of People Supported by Income6
1 43 16.5% 61 22.4%
2 113 43.5% 97 35.7%
3 48 18.5% 29 10.7%
4 41 15.8% 47 17.3%
5 or more 11 4.2% 26 9.6%
1 n=l (general public) and n=2 (churchgoers) missing values were imputed on the basis of other answers (e.g. years living in the UK).
2 n=l missing value (churchgoers)
3 n=3 missing values (churchgoers)
4 n=l (general public) and n=3 (churchgoers) missing values were imputed on the basis o f age.
5 n=5 (general public) and n=l 1 (churchgoers) missing values were imputed by means o f regression on other demographic variables.
6 n=4 (general public) and n=12 (churchgoers) missing values
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Figure 6-1: Qualifications of the Estimated General Public Sample, and the
Two Actual Samples
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Figure 6-2: Age Profiles of the Estimated General Public Sample, and the Two
Actual Samples
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There was a gender bias in the samples, with two thirds of respondents being female. 
Figure 6-1 also indicates a strong bias towards more educated people. In addition, 
the percentage of respondents with a level 4 or 5 qualification (degree, HND/HNC, 
NVQ levels 4 and 5, qualified teacher, doctor, dentist, nurse, midwife, health visitor) 
was more than double the figure of 27% in the population at the time of the census. 
Further, an over-representation of people in the 45-65 age group is indicated in 
Figure 6-2. Income distribution data are not available at the household level for the 
general population, only average income. Neighbourhood statistics data indicate that 
in 2001-2002, the average total weekly household income estimate (unequivalised) 
for the Woking borough was £812 (approximately £42,200 per year). The median 
income for the general public sample was a little lower, at £30,000 -  £40,000 per 
year.
■  G eneral public from c e n su s  
B  G eneral public sam p le  
□  C hurchgoer sam p le________
■  G enera l public from c e n su s  
E3 G eneral public sam p le  
D C hurchgoer sam p le
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These differences between the sample and the general public were not unexpected.
It is typically found that people with more time on their hands, such as those who are 
retired or unemployed, are more responsive to postal questionnaires (Alreck and 
Settle, 1995, p.35). This may explain the over-representation of older people and to 
some extent, women, in the samples. Under-reporting of income is also commonly 
observed in survey work (Sudman and Bradbum, 1982, p.33). The bias towards 
people with a higher level of education is of greatest concern. The questionnaire was 
lengthy and quite challenging (as some people commented on their forms), and this 
was probably responsible for the bias. There are other ways that the samples may 
have been biased which are not possible to determine, for example, towards people 
who are more disposed to help others. Although one of the purposes of the prize 
draw was to prevent this eventuality, it is clear from the response rate that this 
strategy was not particularly effective. This is problematic, given that the 
questionnaire concerns pro-social behaviour. Nevertheless, comparisons of the 
results with those of previous studies enable greater confidence in the 
generalisability of the study.
6.4 Chapter Summary
This chapter has set out the methodological details of the survey, in terms of both the 
operationalisation of variables and sampling. Impression management and 
demographics were included in the questionnaire, in addition to the variables of 
theoretical interest for the study as presented in Chapter 5. The response rate was 
low for the general public sample, and the samples were non-representative in terms 
of gender, age, education, and income, although only education was considered to be 
problematic in the present case. The results of Study 3 are presented in the next 
chapter.
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CHAPTER 7 SURVEY STUDY RESULTS
7.1 Introduction
This chapter presents the results of the survey study. It commences with the 
descriptive statistics for the constructs used in the study, as well as explanations of 
the procedures used to construct multiple item scales. This is followed by testing of 
the hypotheses for religion, values, consumer behaviour and behavioural 
discrepancies developed in chapter 5. Methodological details specific to each type 
of analysis are presented throughout the chapter.
7.2 Variable Constructions and Descriptions
Statistics for the categorical variables (religious identification and churchgoing) are 
given in Table 7-1. Means, standard deviations and reliabilities (where applicable) 
of the scale variables are given in Table 7-2, along with the number of items 
comprising each scale and the maximum possible scale range. The specific details 
for the construction of each scale, including (where applicable) factor analysis, 
reliability analysis, and treatment of missing values and outliers are given in this 
section. In order to avoid repetition, the standard procedures that were used are 
outlined first.
Table 7-1: Descriptive Statistics for Categorical Variables
General Public Sample Churchgoer Sample
n % n %
Religious Identification
No religion 90 23.1% 0 0%
Christian 190 73.1% 272 100%
Other identification 10 3.8% 0 0
Attendance
never 137 52.7% 0 0%
>= once a year 20 7.7% 0 0%
>= twice a year 31 11.9% 0 0%
>= once a month 11 4.2% 12 4.4%
>= once in two weeks 16 6.2% 29 10.7%
>= once a week 45 17.3% 231 84.9%
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Table 7-2: Descriptive Statistics for Scale Variables
No. Max General Public Sample Churchgoer Sample
Items Range1 n Mean St Dev Reliability n Mean St Dev Reliability
Behaviours
Socially Conscious Purchasing 5 1-7 260 3.1 1.2 0.79 272 3.5 1.2 0.77
Frugal Purchasing 5 1-7 260 5.1 0.9 0.72 272 5.3 0.8 0.70
Religion
Religiousness 1 0-6 260 2.2 2.0 NA 272 4.4 1.3 NA
Spirituality 1 0-6 260 2.8 1.9 NA 272 4.5 1.2 NA
Benevolent Guide 7 1-5 260 3.7 0.9 0.95 272 4.6 0.4 0.81
Distant God 3 1-5 260 2.6 1.0 0.83 272 1.6 0.7 0.73
Strict God 4 1-5 260 2.6 0.8 0.82 272 2.4 0.8 0.73
Kingly God 3 1-5 260 3.0 1.0 0.82 272 3.9 1.0 ' . 0.77
Servant God 3 1-5 260 3.3 0.8 0.75 272 3.9 0.8 0.63
Traditional God 15 1-5 260 3.4 0.8 0.93 272 4.3 0.5 0.84
Strict King 7 1-5 260 2.8 0.8 0.82 272 3.0 0.7 , 0.75
Schwartz Value Types
Universalism 8 NA 250 0.5 0.7 0.74 260 0.5 0.7 0.71
Benevolence 5 NA 250 1.0 0.7 0.66 260 1.4 0.7 0.67
Conformity-Tradition 6 NA 250 -0.1 0.9 0.74 260 0.2 0.8 0.63
Security 5 NA 250 0.9 0.8 0.62 260 0.6 0.8 0.67
Power 4 NA 250 -2.4 1.1 0.72 260 -2.7 0.9 0.60
Achievement 4 NA 250 -0.2 0^ 9 0.69 260 -0.4 0.9 0.69
Hedonism 3 NA 250 -0.6 1.2 0.76 260 -1.4 1.1 0.67
Stimulation 3 NA 250 -1.0 1.2 0.69 260 -1.4 1.2 0.71
Self-Direction 5 NA 250 0.3 0.9 0.65 260 -0.1 0.8 0.64
Materialist Values
MVS Success 4 1-5 259 2.3 0.7 0.72 271 2.0 0.7 0.73
MVS Centrality 5 1-5 259 2.9 0.6 0.67 271 2.6 0.5 0.54
MVS Happiness 4 1-5 259 2.4 0.8 0.82 271 2.1 0.7 0.75
Full MVS Scale 13 1-5 259 2.5 0.6 0.83 271 2.3 0.5 0.77
Socio-political Materialism 6 1-5 259 3.9 0.5 0.78 272 3.7 0.5 0.76
Socio-political Postmaterialism 6 1-5 258 3.8 0.6 0.78 272 3.9 0.5 0.66
Behavioural Discrepancies
Charity Giving 1 -3-3 198 0.9 0.9 NA 210 0.9 0.9 NA
Socially Conscious Purchasing 5 -3-3 198 1.1 0.6 0.74 210 1.2 0.6 0.75
Frugal Purchasing 5 -3-3 198 0.3 0.6 0.78 210 0.3 0.6 0.77
Volunteering 1 -3-3 198 0.8 1.0 NA 210 0.6 1.0 NA
Helping Others 1 -3-3 198 0.7 1.0 NA 210 0.8 1.0 NA
Subjective Importance of Discrepancies
Charity Giving 1 0-4 198 0.8 0.8 NA 210 1.0 0.9 NA
Socially Conscious Purchasing 5 0-4 198 1.0 0.7 0.85 210 1.0 0.7 0.83
Frugal Purchasing 5 0-4 198 0.4 0.6 0.81 210 0.5 0.5 0.81
Volunteering 1 0-4 198 0.8 0.9 NA 210 0.8 1.0 NA
Helping Others 1 0-4 198 0.8 0.9 NA 210 0.8 1.0 NA
Well-Being and Affect
Life Satisfaction 5 0-6 256 4.8 1.3 0.89 271 5.0 1.3 0.88
Positive Affect 4 0-6 256 3.9 1.0 0.91 271 4.0 0.9 0.89
Negative Affect 5 0-6 255 1.6 1.0 0.84 271 1.6 0.9 0.80
Guilt 3 0-6 254 1.2 1.1 0.81 270 1.4 1.1 0.82
Impression Management 12 0-12 260 4.5 2.5 0.66 272 5.3 2.6 0.68
1 Maximum scale range, corresponds to the lowest and highest scores on the scale component items, with the exception of the Schwartz value types and IM 
which were not calculated by simply taking the mean of the component items (see sections 7.2.4.1 and 7.2.7 respectively).
7.2.1 Methodological Details
Factor analysis was conducted on each of the sets of the consumer behaviour items, 
the God adjectives, the socio-political materialism and postmaterialism items, the 
behavioural discrepancies and the subjective importance of the behavioural 
discrepancies. Principal axis factoring with oblique rotation (quartimin) was
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conducted in each case, on the general public and churchgoer samples separately and 
on the samples combined. To retain as many cases as possible, missing data were 
deleted pairwise. If the correlations between the factors were below 0.32 (the cutoff 
level suggested by Tabachnick and Fidell (2007, p.646)), factor analysis was 
repeated using orthogonal rotation (varimax). Univariate outliers were identified by 
means of Z scores at pcO.OOl, and multivariate outliers were identified by means of 
Mahalanobis distance at pO.OOl (Tabachnick and Fidell, 2007, p.73-76). Details 
regarding outliers are given below only if they substantially affected the results and 
therefore had to be excluded. In order to construct scales, reliability analysis was 
then conducted, commencing with the items with structural coefficients of greater 
than 0.32 (the recommended minimum cut-off for factor loadings given by 
Tabachnick and Fidell (2007, p.649)). The aim of the reliability analysis was to 
achieve the same scales for both samples. Because the factors were not always 
identical for the general public and churchgoer samples, scales were modified 
iteratively and reliabilities were checked until a satisfactory solution was obtained.
With the exception of the Schwartz value types and impression management (IM), 
for which special instructions exist, multiple item scales were constructed by taking 
the average of the scores on the component items. Thus, the scales had the same 
metric as their component items. Multivariate outliers on the component items were 
identified using Mahalanobis distance at pO.OOl, however, cases were only 
eliminated from further analysis if the answers on the component items were 
logically inconsistent.
Univariate outliers on scale variables were identified by means of Z scores at 
pO.OOl, and were adjusted by moving them closer to the next highest/lowest score, 
thus maintaining their rank but reducing their influence on subsequent analyses 
(Tabachnick and Fidell, 2007, p.77). Missing values were imputed for independent 
variables only (religion variables, demographics and EM), by means of regression on 
other related variables (e.g. other religion variables and demographic variables).
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7.2.2 Consumer Behaviours
Scales for socially conscious purchasing and frugal purchasing had already been 
developed in the pilot study (Appendix E). However, exploratory factor analysis 
was repeated for the full study as some modifications had been made to the scales as 
described in Section 6.2.1. Principal axis factoring, with varimax rotation, was 
conducted. Structural coefficients, communalities, and the percentage of the 
variance in the items explained by the factors are contained in Table 7-3, with 
structural coefficients greater than 0.32 in bold.
Five item scales were constructed for the self-reported behaviours, rather than six as 
was the case for the pilot study. The charity shops item was not included in the 
socially conscious purchasing scale, due to its low loading in the general public 
sample. There were two changes to the frugal purchasing scale, compared to the 
pilot study. Firstly, “buy things without thinking about whether you need them” was 
excluded, because although it loaded highly on the frugal purchasing factor, it was 
considered to be too semantically similar to “buy only the things you need”. 
Secondly, “replace your clothes before they are worn out” took the place of “buy 
your meals ready made, rather than prepare them yourself’, because the latter item 
did not load on the frugal purchasing factor in the general public sample or the 
samples combined, whereas the clothing item loaded highly. “Pay attention to 
advertising” only loaded for the general public sample, it was therefore also omitted 
from the scale. There was one univariate outlier on the frugal purchasing scale, 
which was adjusted as described in Section 7.2.1.
7.2.3 Religion Variables
7.2.3.1 Dispositional Religiousness
The dispositional religiousness variables were single item variables, as indicated in 
Table 7-1 and Table 7-2. Missing values were imputed (one on subjective 
religiousness and four on spirituality in the general public sample, and two each on 
subjective religiousness and spirituality in the churchgoer sample).
221
Ta
bl
e 
7-
3:
 F
ac
to
r 
A
na
ly
sis
 o
f 
C
on
su
m
er
 
B
eh
av
io
ur
s
u
II
O ^ J - o O f N m o o i / i i n o o C N V o o o m  ro<—'COVO'DTfTj-r'IO'— 
o o o o o o o o o o o o o
i n o e r - v o j - i r n o o o x ; ^
o o o o o o o o ?
rn in M CS Ono p in ^ p
o o o ô o o o o o o o o
11 o o o o o o o o o
I o r~ <e t~- i-i
« Cr,
o o o o o o
V) (N V) N't r  ^ ^ o o o o
III
-5 fe
ü S Î
o oo vo —i >n (No (N V-) in xj- xr
d d d d d d d o d d
o  o  o  q
o o o o o o o o
o o o o vo o
d d d d d d d
00 <N O Tf M M 00O <-; Tf vo fO
d d d d d d d
60 2
 ^ -S2
e S« .c c e 
E .52
y ,c
s r  5 -û
1
<l> n
11
f |
w <d
i l is
f  l i l t
■ e& e
i iI I
C
s  e
<Nmrtin<or^oooN
22
2
Chapter 7
As noted in Section 2.4.1, previous research has identified a small proportion of 
people who call themselves “spiritual” but not “religious”. A cluster analysis was 
performed using subjective religiousness and spirituality, in order to ascertain if 
there was a distinct group of such respondents in the present study. Hierarchical 
cluster analysis was first used, with the average between-groups linkages method and 
the squared Euclidean distance metric. Four clusters were identified. Cluster 
analysis was then repeated using K-means clustering, with four clusters specified. 
Subjective religiousness, spirituality and service attendance of the four groups that 
resulted are given in Table 7-4. Cluster 1 was moderately religious and moderately 
spiritual. Its members rarely attended religious services. Cluster 2, the smallest 
cluster at 16% of the sample, was best characterised by the “spiritual but not 
religious” label. Its members did not attend religious services. The proportion of 
members in this category is similar to that reported in studies conducted in the 
United States (Zinnbauer and Pargament, 2005, p.29-30). The people in the third 
and largest cluster were neither religious nor spiritual, and like cluster 2, they did not 
attend religious services. Cluster 4 consisted of people who considered themselves 
to be very religious and very spiritual, and who attended services at least weekly.
Table 7-4: Dispositional Religiousness of Identified Clusters
Cluster n
Religiousness 
Mean St Dev
Spirituality 
Mean St Dev
Median
Attendance
1 (moderately religious and spiritual) 77 3.1 0.7 3.0 0.9 once a year
2 (spiritual but not religious) 42 0.4 0.5 4.2 1.2 never
3 (neither religious nor spiritual) 91 0.6 0.7 0.7 0.7 never
4 (very religious and spiritual) 50 5.1 0.8 5.2 0.7 >=once a week
7.23.2 Operational Religiousness (God Concepts)
Factor analysis was conducted on the 20 God descriptors, using principal axis 
factoring with oblique rotation (quartimin). In the general public sample, 13 
multivariate outliers were excluded from the analysis reported here, as they affected 
the results substantially. Five interpretable factors were extracted, as expected, 
corresponding to the God concepts set out in Sections 5.4.2.4 and 5.4.2.5. Structural 
coefficients, communalities, and the variance in the items accounted for by the 
factors are shown in Table 7-5(a). The total variance in the items explained by the 
five factors was 70% for the general public sample, 47% for the churchgoer sample,
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and 69% for the combined sample. The extracted factors were similar across the 
samples, however there were some differences with regards to the loadings of the 
individual items. The factor names are capitalised in order to distinguish them 
clearly from their constituent items. The first factor comprised Gorsuch’s (1998) 
benevolent and guiding items, as well as the adjective “powerful”, and in the general 
public sample, the negative of the adjectives “weak” and “wrathful”. It was labelled 
“Benevolent Guide”, and corresponds to the loving/benevolent God concept set out 
in Section 5.4.2.4. The second factor, which was a conglomerate of Gorsuch’s 
(1998) wrathful God factor, the two adjectives from Benson and Spilka’s (1973) 
controlling God scale, and in the general public sample the adjective “ruling”, was 
labelled “Strict God”. It corresponds to the angry/punishing God concept (Section
5.4.2.4). The third factor in the general public sample (factor 4 in the churchgoer 
sample) was Gorsuch’s “deisticness” factor. It was labelled “Distant God” in the 
present research. Factor 3 in the churchgoer sample (the reverse of factor 4 in the 
general public sample), was “Servant God”. It consisted of the two servant items 
and the adjectives “supporting” in the general public sample, and “helpful” in the 
churchgoer sample and samples combined. The final factor (reversed in the 
churchgoer sample), was labelled “Kingly God”, and corresponds with the 
powerful/kingly God concept (Section 5.4.2.4). It comprised Benson and Spilka’s 
(1973) “supreme ruler” factor, with the addition of “ruling” in the general public 
sample, and the negative of “weak” in the churchgoer sample.
Higher order factors were determined from the correlations between the first order 
factors. Varimax rotation was performed, and eigenvalues greater than one were 
specified for the solution, resulting in two factors. The structural coefficients, 
communalities and variance explained in the items are shown in Table 7-5(b). As 
expected (see Section 5.4.2.4), all of the first order images, except for Strict God, 
loaded on the first factor. This was Gorsuch’s (1968,1998, Schaefer and Gorsuch, 
1992) “Traditional God” factor. Strict God and Kingly God both loaded on the 
second factor, which was called “Strict King”. Thus, also as expected (Section
5.4.2.4), angry/punishing God images were unrelated to the traditional God factor. 
However, Kingly God loaded on both higher order concepts.
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Reliability analysis was then conducted to construct the God concept scales. The 
best solutions were obtained with the following items: Benevolent Guide (forgiving, 
guiding, helpful, loving, merciful, powerful, supporting), Distant God (distant, 
impersonal, inaccessible), Strict God (punishing, rigid, strict, wrathful), Kingly God 
(kingly, majestic, ruling) and Servant God (humble, helpful, serving). The higher 
order scales were constructed using all the items that comprised the first order scales: 
Traditional God (forgiving, guiding, helpful, loving, merciful, powerful, supporting, 
distant (reversed), impersonal (reversed), inaccessible (reversed), kingly, majestic, 
ruling, humble, serving) and Strict King (punishing, rigid, strict, wrathful, kingly, 
majestic, ruling).
Two missing values were imputed for the general public sample (one each on Strict 
God and Distant God), and ten were imputed for the churchgoer sample (one each on 
Benevolent Guide, Kingly God, Servant God, Traditional God and Strict King, three 
on Distant God and two on Strict God). In the churchgoer sample, there were three 
univariate outliers on distant God, which were adjusted as described in Section 7.2.1.
7.2.4 Values
7.2.4.1 Schwartz Value Types
Prior to construction of the value scales, the datasets were cleaned using criteria 
specified by Schwartz (1992, p. 18,20, personal communication, 30 May, 2006). 
Participants who rated more than 22 values “of extreme importance”, used any other 
rating more than 36 times, or responded to less than 42 values, were excluded from 
the analysis. 10 people were removed from the general public sample, and 12 people 
from the churchgoer sample.
The ten individual level value types were then calculated using mean centred scores 
as directed by Schwartz (1992, p.53, Schwartz, 2005), and using the a priori indices 
specified in Schwartz (1992,1994,2005). These indices were then checked by 
means of structural analysis (smallest space analysis, SSA, using MicrOsiris 
Statistical Analysis and Data Management System 9.0, on samples separately and
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combined), and by reliability analysis. SSA plots are contained in Appendix H. It is 
notable that although the instructions given to participants in the present study were 
substantially shortened, the expected values structure still emerged, although less 
strongly for the churchgoer sample, where stimulation, hedonism and achievement 
value types could not be clearly distinguished from each other. The following three 
modifications were then made to the a priori value indices. Firstly, because of the 
absence of a clear tradition type in the SSA plots, and poor reliabilities for the index 
(«= 0.59, 0.50 and 0.53 for the general public, churchgoer and combined samples 
respectively), a combined conformity-tradition value type was constructed. It 
consisted of the four conformity values (“politeness”, “self-discipline”, “honouring 
of parents and elders” and “obedient”) and two of the tradition values (“humble” and 
“accepting my portion in life”). Secondly, since the “world peace” value occurred in 
the tradition-conformity cluster rather than the universalism cluster in the SSA plots 
for the churchgoer sample and the samples combined, it was excluded from the 
universalism value type and “inner harmony” was substituted. Thirdly, substitution 
of the value “healthy” for “reciprocation of favours” in the security value type 
resulted in improved reliability (a = 0.58 to 0.62, a  = 0.64 to 0.67, and a  = 0.61 to 
0.65, for the general public, churchgoer and combined samples respectively). 
Reliabilities were consistent with those reported by Schwartz (1992), who maintains 
that they are reasonable, given the small number of items in each index (p.52).
Seven univariate outliers were identified and adjusted (one on benevolence and one 
on conformity-tradition in the general public sample, and one on security, one on 
achievement and three on self-direction in the churchgoer sample.
7.2.4.2 Personal Materialism
The Material Values Scale (MVS) and its three subscales were constructed as 
directed by Richins and Dawson (1992), with two changes. Item 3 (“I don’t place 
much emphasis on the amount of material objects people own as a sign of success”) 
and item 13 (“I wouldn’t be any happier if I owned nicer things”) were dropped from 
the success and happiness subscales respectively, and from the full scale, because of 
the resulting improvements in reliability, especially for the churchgoer sample. The 
reliability of acquisition centrality was poorer for the churchgoer sample than for the 
general public sample {a = 0.54 and 0.67 respectively). One multivariate outlier was
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excluded from each sample, because the answers on the component items were 
logically inconsistent with each other.
7.2.4.3 Socio-Political Materialism and Postmaterialism
Principal axis factoring, with varimax rotation, was conducted on the socio-political 
materialism and postmaterialism items. For each sample and the samples combined, 
two factors were extracted, corresponding to materialism and postmaterialism. As 
can be seen in Table 7-6, differences in structural coefficients were apparent for the 
samples. Item 7, “fighting rising prices”, loaded on both materialism and 
postmaterialism in the general public sample. In the churchgoer sample, there was 
no problem with item 7, however item 8, “protecting freedom of speech”, did not 
load as highly on the second factor as expected. The expected factor structure (e.g. 
Braithwaite et al., 1996) was obtained for the combined sample. Reliability testing 
for materialism with and without item 7, and for postmaterialism with and without 
item 8 suggested that the original scales (i.e. with all six items) were preferable. The 
calculated socio-political materialism and postmaterialism scales were moderately 
correlated, at r = 0.30; pO.OOl (general public sample) and r = 0.21; pO.OOl 
(churchgoer sample). Missing values (one on each of materialism and 
postmaterialism in the general public sample) were not imputed.
7.2.5 Behavioural Discrepancies and Subjective Importance
7.2.5.1 Exclusions from the Analysis
It became apparent during the analysis of the behavioural discrepancy and subjective 
importance questions that these questions were unclear to a sizeable minority of 
respondents. 62 people had to be excluded from the general public sample, and also 
62 from the churchgoer sample, mainly because of logical inconsistencies in their 
responses. There were four categories of respondents who were excluded. The first 
category was people who said they felt they should do a particular action more often, 
and yet had already indicated that they always did the action, or conversely, that they 
should do it less often, but had already said they never did it. The second was 
respondents who indicated that they felt they should do the action at “about the
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same” frequency, but that they were “quite a bit” or “very” concerned about not 
doing the action as often as they should. The third category was respondents 
identified as multivariate outliers, and whose answers on the component items of a 
particular scale were also logically inconsistent with each other. The fourth category 
was cases with large amounts of missing data.
The excluded cases differed from the remaining sample with regard to 
demographics. For the general public and churchgoer samples respectively, the 
people who were excluded were older (t(86.38) = 3.12; p<0.01 and t(270) = 2.80; 
p<0.01), less likely to have a degree (X2 = 8.93; df = 1; pO.Ol and x2 = 5.28; df = 1; 
p<0.05), less likely to be working (X2 =8.82; df = 1; pO.Ol and X2 = 11.80; df = 1; 
pO.OOl), and had lower incomes (t(258) = 5.82; pO.OOl and t(270) = 3.43; 
pO.Ol). For the general public sample, the excluded respondents were also less 
likely to be married (x2 = 3.93; df = 1; pO.05).
7.2. J. 2 Construction o f Scales
Principal axis factoring was conducted on the behavioural discrepancy and 
subjective importance items respectively, for the samples separately and combined. 
Three factors were expected (socially conscious purchasing, frugal purchasing, and 
community contribution), but not obtained reliably across the samples. Therefore 
the two community contribution items were excluded, and factor analysis was 
conducted on the remaining 14 items. Factor analysis was conducted primarily as a 
structural check. Because the self-reported consumer behaviour scales had already 
been constructed as detailed in Section 7.2.1, the discrepancy and concern scales 
were to be constructed equivalently, unless there were significant structural issues.
Varimax rotation was used for the factor analysis on behavioural discrepancies. The 
scree plot indicated two factors. Structural coefficients, communalities and the 
variance explained in the items by the factors are contained in Table 7-7(a). The 
main differences between the samples were the relatively high loading of item 2 
(“when buying presents, buy them from charity shops or charity catalogues”) on the 
socially conscious purchasing factor, and the higher loading of item 11 (“buy your
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meals ready-made, rather than prepare them yourself’) on the frugal purchasing 
factor in the churchgoing sample. Oblique rotation (quartimin) was used for 
subjective importance. Again, the scree plot indicated two factors, explaining 47%, 
45% and 46% of the variance in the general public sample, the churchgoer sample 
and the samples combined respectively. Structural coefficients, communalities and 
the variance explained in the items by the factors are contained in Table 7-7(b).
Comparing the factor analyses shows two interesting points. Firstly, the items 
loaded more consistently on the factors for subjective importance than for 
behavioural discrepancies. And secondly, the former factors (subjective importance) 
were more highly correlated (r = 0.41 for the general public, r = 0.55 for the 
churchgoer sample, and r = 0.48 for the combined sample, all significant at pO.OOl) 
than the latter (r = 0.28 for the general public, r = 0.31 for the churchgoer sample, 
and r = 0.31 for the combined sample, all significant at pO.OOl when the initial 
oblique rotation was conducted). This suggests that a propensity to be concerned 
manifests itself across behavioural domains.
Scales were constructed for behavioural discrepancies and subjective importance 
consistently with the self-reported behaviour scales described in Section 7.2.1. 
Reliabilities for the two item community contribution behavioural discrepancy scale 
were considered too low to form two-item scales, at a: = 0.41 for the general public 
sample and a  = 0.60 for the churchgoer sample. Therefore the single items were 
used by themselves. Some respondents had negative scores on the behavioural 
discrepancy items. In the general public sample, the number of respondents who felt 
they should be less frugal, should give less money to charity, should volunteer less, 
and should help others less often were 18, four, five and six respectively. For the 
churchgoer sample, the numbers were 21, three, six and two. These cases were 
retained throughout the analysis. Several people scored negatively on the socially 
conscious purchasing discrepancy scale. However, they had already been excluded 
from the sample because their answers were inconsistent according to the screening 
criteria described in Section 7.2.5.1 above.
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Chapter 7
7.2.6 Satisfaction with Life and Affect
Regarding the satisfaction with life and affect scales, three extreme univariate 
outliers on the negative and/or positive affect scales were excluded from the general 
public sample, and one extreme outlier was excluded from the churchgoer sample.
In addition, there was one missing case on life satisfaction, one on positive affect, 
two on negative affect, and three on guilt in the general public sample. There was 
one missing case on guilt in the churchgoer sample. Missing values were not 
imputed.
7.2.7 Impression Management
The IM scale was constructed as instructed by Paulhus (1995). The reverse-worded 
items were reversed, and one point was added for every “6” or “7” scored on each of 
the 12 items. One missing value (in the general public sample) was imputed.
Paulhus (1995) advises that because the short form IM scale is only 60% as long as 
the original, correlations should be corrected for attenuation due to reduced scale 
length, by means of the Spearman-Brown correction formula. Application of the 
formula raised the reliabilities to a  = 0.76 and 0.78 for the general public and 
churchgoer samples respectively, corresponding to 16% and 15% increases, and 
bringing the reliability in line with the low end of the range reported by Paulhus 
(1991, p.38) for the full version. The correction resulted in an increase of up to 8% 
in zero order correlations between IM and other variables used in the study, and a 
smaller change (typically 3-4%) for correlations with IM partialled. Given this small 
increase, it was decided that the extra manual effort required for correcting 
correlations was not warranted. Therefore, the reliability of IM was not modified for 
the analysis reported here.
7.3 Analyses
Before proceeding to address the hypotheses developed in Chapter 5, the 
relationships between IM and values, religion and consumer behaviours (as 
problematised in Section 6.2.6), and the demographic characteristics of high IM 
scorers are first described. This examination was necessary prior to testing the main
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hypotheses in order to ensure that IM could be controlled as a contaminant where 
appropriate. The relationships between religion and values are then given, thereby 
addressing the hypotheses given in Section 5.4.1.1 for dispositional religiousness, 
and Section 5.4.2.5 for God concepts. The relationships between consumer 
behaviour and values (hypotheses from Section 5.4.1.2), consumer behaviour and 
religion (hypotheses from Section 5.4.1.3) then follow, along with an additional 
analysis of the demographic correlates of the consumer behaviours. Finally, the 
results for the behavioural discrepancies and their subjective importance are 
presented (corresponding to the hypotheses presented in Section 5.4.3). Categorical 
and ordinal variables were dichotomised for the purposes of the analysis as follows: 
gender (0 = male, 1 = female), marital status (0 = not married, 1 = married/living as 
married), education (0 = no level 4/5 qualification, 1 = level 4/5 qualification), 
working status (0 = not working, 1 = working), religious identification (0 = non- 
Christian, 1 = Christian), and churchgoing (0 = less than monthly, 1 = at least 
monthly)1.
7.3.1 The Issue of Socially Desirable Responding
Zero order correlations between IM and the study variables are given in Table 7-8.
7.3.1.1 Demographics
Women scored higher on IM than men, as reported elsewhere (Paulhus, 1991, p.37). 
In the general public sample there was a correlation with age. In the churchgoer 
sample, people with a degree scored more highly than people without. It is typically 
accepted that people under-report their income. However, there was no correlation 
between income and IM. Overall, demographic differences in IM were slight.
1 Strictly speaking, “churchgoing” is actually service attendance, as three of the 72 people in the 
general public sample who attended religious services at least monthly identified with a religion other 
than Christianity. These three respondents have been retained in the analyses.
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Table 7-8: Impression Management Correlations
General Public Churchgoers
Demographics1
Gender 0.14 * 0.17 **
Age 0.18 ** 0.03
Marital Status -0.02 0.02
Education 0.03 0.15 *
Working Status -0.09 -0.12
Income2 -0.04 0.02
Schwartz Value Types3
Universalism 0.15 * 0.03
Benevolence 0.30 *** 0.26
Conformity-Tradition 0.23 *** 0.15 *
Security -0.01 0.05
Power -0.27 *** -0.15 *
Achievement -0.10 -0.02
Hedonism -0.36 *** -0.22 ***
Stimulation -0.19 ** -0.22 ***
Self-Direction -0.11 -0.11
Mean Importance 0.01 -0.12
Material Values
Personal Materialism4 -0.32 *** -0.32 ***
Socio-Political Materialism5 0.02 -0.05
Socio-Political Postmaterialism6 0.13 * -0.10
Religion1
Christian 0.24 *** -
Religiousness7 0.22 *** 0.01
Spirituality7 0.20 ** -0.16 **
Churchgoing 0.23 * -
Benevolent Guide8 0.27 *** 0.07
Distant God8 -0.31 *** -0.18 **
Strict God -0.23 *** -0.02
Kingly God7 0.07 0.09
Servant God 0.19 ** 0.02
Traditional God 0.27 *** 0.12
Strict King -0.11 0.02
Consumer Behaviour1
Socially Conscious Purchasing 0.12 0.13 *
Frugality 0.25 *** 0.37 ***
1 n=260 (general public), n=272 (churchgoers)
2 Square root transformation applied for both samples.
3 n=250 (general public), n=260 (churchgoers)
4 n=259 (general public), n=271 (churchgoers)
5 n=259 (general public), n=272 (churchgoers)
6 n=258 (general public), n=272 (churchgoers)
7 Square root transformation applied for churchgoers.
8 Logaiythmic transformation applied for churchgoers. 
* p<0.05, ** p<0.01, *** p<0.001 (2-tailed)
7.3.1.2 The Schwartz Value Types
According to Schwartz et al. (1997), if IM is an expression of values content, then 
the pattern of association with value types, from most positive to most negative, 
should be from conformity, to tradition and security and benevolence, to 
universalism, to power, then achievement, then self-direction, and finally stimulation
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and hedonism. There was some support for this hypothesis in the data. For 
example. Table 7-8 shows that the correlation with hedonism was the most negative 
for both samples (r = -0.36 and -0.22; pO.OOl for the general public and churchgoer 
samples respectively), but although the correlation with conformity-tradition was 
positive (r = 0.23; pO.OOl and r = 0.15; p<0.05 for the general public and 
churchgoer samples respectively, it was not the highest.
There was also some evidence supporting the hypothesis that people distort their 
value priorities to match the priorities in the social environment. If this process is 
occurring, IM should relate most positively to the values that are most strongly 
endorsed, and most negatively to values that are least endorsed (Schwartz et al., 
1997). An examination of the means for the value types (see Table 7-2), indicated 
that IM should correlate most positively with benevolence, followed by security, and 
most negatively with power and then stimulation. This was observed for 
benevolence (r = 0.30 and 0.26; pO.OOl for the general public and churchgoer 
samples respectively), but not for power (r = -0.27; pO.Ol and r = -0.15; pO.05) 
nor stimulation (r = -0.19; pO.Ol and r = -0.22; pO.OOl). Although correlations 
were in the expected direction in the latter two cases, they were weaker than for 
hedonism. Also, correlations with security were not significant (r = -0.01 and 0.05, 
p>0.05). There was no support for the hypothesis that high scorers on IM distort all 
' their value ratings upwards under the assumption that values are desirable by 
definition, as the correlation with mean value importance was insignificant (r = 0.01 
and -0.12, p>0.05). A different explanation of the results is also possible. If IM 
really does reflect altruism, as Saroglou et al. (2005) suggest, then it should correlate 
most strongly with benevolence, and most weakly with self-enhancement values 
(power, achievement, hedonism). These patterns were largely observed in the data.
7.3.1.3 Materialism
IM did not relate significantly to socio-political materialism and postmaterialism, 
with the exception of postmaterialism in the general public sample, which displayed 
a weak positive correlation (r = 0.13; p<0.05). IM was moderately negatively 
correlated with personal materialism (r = -0.32; pO.OOl for both samples), as has
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been reported by Mick (1996). This suggests that materialism was subject to social 
desirability bias, that is, respondents who tried to convey a good impression reduced 
their reporting of materialism. There should be no alternative explanation for this 
finding. Mick (1996) argues that if LM represents content variance rather than 
contamination of materialism, a positive relationship would be expected. That is, 
because materialists seek to impress others with their goods, it is plausible that they 
would have a higher need for approval (p. 108-109). However, using Schwartz et 
al.’s (1997) reasoning, it is also possible that approval seekers really do have less 
materialistic values, if materialism is found to align with the value types 
hypothesised to be most and least important to approval seekers (such as conformity 
and hedonism respectively). As will be shown later in the chapter, personal 
materialism was positively related to conformity-tradition (although it was not the 
strongest positive correlation), and most negatively related to hedonism.
7.3.1.4 Religion Variables
Leaving aside the possibility that IM is a reflection of altruism (Saroglou et al., 
2005), there were then two hypotheses relating IM and religiousness. Unfortunately, 
both led to the same expectation; a positive association between religiousness and 
IM. The first hypothesis was that religiousness is contaminated with socially 
desirable responding. People do over-report their church attendance, not only in the 
United States, which has a relatively high level of church attendance, but also in 
countries such as Britain and Canada (Hadaway and Marier, 1998). This suggests 
that dissemblance is indeed at work. However, Hadaway and Marier (1998) suggest 
that the “attendance gap” is an issue of self-identity rather than of EM. If an 
individual perceives herself to be “churched”, then being asked a question about 
churchgoing forces her to choose between a behaviour that either confirms or 
violates that identity. Thus, most over-reporting occurs among people who consider 
themselves to be regular church attendees (Hadaway and Marier, 1998), and it is 
possible that the same processes would be at work in relation to subjective 
religiousness and spirituality. The second hypothesis was that religious people seek 
social approval, through the presentation of a conventional persona. In support of 
this explanation, the relationships between religiousness and the Schwartz value
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types (Saroglou et al., 2004) were similar to those reported by Schwartz et ah (1997) 
for IM.
All four general religion measures correlated positively with IM for the general 
public sample (r = 0.24; pO.OOl, r = 0.22; pO.OOl, r = 0.20; pO.Ol and r = 0.23; 
pO.OOl for Christian identification, subjective religiousness, spirituality and 
churchgoing respectively), as did Traditional God concept and its constituent first 
order concepts, with the exception of Kingly God (r = 0.27; pO.OOl, r = -0.31; 
pO.OOl, r = 0.07; p>0.05, r = 0.19; pO.Ol and r = 0.27; pO.OOl for Benevolent 
Guide, Distant God, Kingly God, Servant God and Traditional God respectively). 
Strict God was negatively correlated with IM (r = -0.23; pO.OOl). Interestingly, 
spirituality was weakly negatively related to IM in the churchgoer sample (r = -0.16; 
pO.Ol), which may suggest that spirituality is a form of non-conformist 
religiousness.
7.3.1.5 Consumer Behaviours
IM was weakly positively related to socially conscious purchasing, although the 
correlation was just outside of significance for the general public sample (r = 0.12; 
p=0.06, and r = 0.13; pO.05 for the churchgoer sample). In contrast, IM was 
strongly correlated with frugal purchasing, especially for the churchgoer sample (r = 
0.37; pO.OOl compared to r = 0.25; pO.OOl for the general public sample). These 
findings suggest that there was little contamination of socially conscious purchasing, 
but moderate contamination of frugal purchasing. However, as was suggested in 
relation to personal materialism, it is possible that there is overlapping content 
variance between frugal purchasing and IM. That is, people who seek social 
approval may actually be more frugal in their behaviours. As will be shown later in 
support of this explanation, frugal purchasing related most positively to the 
conformity-tradition value type, and most negatively to hedonism. In some social 
settings, it may be normative to live frugally. Thus, people who conform to this 
norm may be correctly reporting their behaviour. Additional evidence of shared 
content variance between frugal purchasing and IM is the lack of association 
between the former and benevolence. Benevolence was the value type which
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exhibited the strongest correlation with IM, in line with an explanation that people 
were distorting their value priorities. Thus, that frugal purchasing did not correlate 
with benevolence suggests that it may have been less subject to distortion.
These alternative explanations paint a complex picture of the influence of IM on 
respondents’ self-reports. In the analyses that follow, LM was treated as a 
contaminant for analysis involving consumer behaviours and materialism, in line 
with traditional explanations of socially desirable responding. IM was not partialled 
in analyses where these variables were not included.
7.3.2 Relationships between Religion and Values
This section presents the results of correlational analyses between the religion 
variables and the Schwartz value types, personal materialism, and socio-political 
materialism and postmaterialism.
7.3.2.1 Schwartz Value Types
The pattern of correlations between all the religion variables and values for both the 
general public and churchgoer sample are shown in Table 7-9. The hypotheses 
concerning dispositional religiousness and the Schwartz value types were as follows:
Hypothesis RV1: Dispositional religiousness will align strongly along the 
conservation -  openness to change dimension o f the value circumplex (positively 
with conservation values, and negatively with openness to change values), and 
weakly along the self-transcendence -  self-enhancement dimension (positively with 
self-transcendence values, and negatively with self-enhancement values). Regarding 
specific value types, the strongest correlations will be with tradition and hedonism 
(positive and negative respectively).
Hypothesis RV2: The associations between dispositional religiousness and the 
values types will be rotated toward the self-transcendence pole o f the circumplex, 
compared with findings for Western European countries in the 1990s.
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The hypotheses concerning operational religiousness (God concepts) and the 
Schwartz value types were:
Hypothesis OV1: Loving/benevolent God concept will align with the Schwartz value 
types in a similar manner to the dispositional religiousness measures, but will relate 
most positively to the benevolence value type.
Hypothesis OV2: Distant God concept will align with the Schwartz value types in an 
oppositional manner to the dispositional religiousness measures.
Hypothesis OV3: Powerful/kingly God concept will align with the Schwartz value 
types in a similar manner to the dispositional religiousness measures. Given the 
association o f this image with hierarchy, the correlation with the tradition value type 
will be particularly strong.
Hypothesis OV4: Servant God concept will align with the Schwartz value types in a 
similar manner to the dispositional religiousness measures. Given the association o f 
this image with serving others, the most positive correlation will be with the 
benevolence value type, and the most negative correlation will be with power. 
Hypothesis OV5: Traditional Christian God concept will align with the Schwartz 
value types in a similar manner to the dispositional religiousness measures. 
Hypothesis OV6: Angry/punishing God concept will correlate negatively with 
benevolence, and positively with power value types.
General public sample findings: As shown in Table 7-9, the correlations for 
dispositional religiousness exhibited the same general pattern as hypothesised, thus 
largely confirming hypothesis RVT. The dispositional religiousness measures 
correlated positively with the conservation value of conformity-tradition, negatively 
with openness to change values, negatively with self-enhancement values and 
positively with the self-transcendence value of universalism. However, there were 
some differences between the measures. Whereas subjective religiousness and 
churchgoing both correlated most positively with the conformity-tradition value type 
(r = 0.29 and 0.23; pO.OOl respectively), spirituality correlated most positively with 
benevolence (r = 0.27; pO.OOl). In addition, while churchgoers and those 
considering themselves to be more spiritual were most repudiating of hedonism (r = - 
0.34 and -0.31; pO.OOl respectively), it was self-direction that correlated most
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negatively with subjective religiousness (r = -0.35; pO.OOl). Universalism also 
correlated negatively with subjective religiousness (r = -0.17; pO.Ol), but not 
significantly with spirituality or churchgoing (r = 0.05 and -0.07, p>0.05, 
respectively). Security was significantly negatively correlated with churchgoing and 
spirituality (r = -0.16; p<0.05 and r = -0.22; pO.OOl respectively), in contrast with 
Schwartz and Huismans’ (1995) original hypothesis. These patterns of association 
suggest that spirituality was rotated somewhat toward the self-transcendence 
dimension of the circumplex compared to subjective religiousness, and that 
churchgoing occurred somewhere in between. The pattern of correlations for 
Christian identification was closest to that observed for subjective religiousness, with 
the exception of security, which was positively related to Christian identification (r = 
0.22, pO.OOl) and unrelated to religiousness (r = 0.05; p>0.05). There was some 
confirmation for hypothesis RV2, in that the correlations between dispositional 
religiousness and security were either non-significant (in the case of subjective 
religiousness) or negative (spirituality and churchgoing).
Regarding God concepts, hypotheses OV1 and OV2 were confirmed. Benevolent 
Guide related to the value types similarly to dispositional religiousness (especially 
spirituality), with the strongest correlation for benevolence (r = 0.31; pO.OOl) and 
Distant God aligned in the opposite manner. Hypothesis OV3 was partly confirmed, 
inasmuch as Kingly God was negatively correlated with hedonism, stimulation and 
self-direction (r = -0.24; pO.OOl, r = -0.16; pO.05 and r = -0.13; pO.05 
respectively). However, the correlations with power, and the conservation and self­
transcendence values were insignificant. Servant God aligned with the value types 
in a similar, although weaker, manner to Benevolent Guide. Although Servant God 
correlated positively with benevolence (r = 0.18; pO.Ol), the correlation with 
conformity-tradition was slightly higher (r = 0.20, pO.Ol), and the correlation with 
power was negative but insignificant (r = -0.12; p>0.05). Thus there was only partial 
confirmation for hypothesis OV4. Strict God correlated negatively with benevolence 
and positively with power, albeit weakly (r = -0.15 and 0.15; p<0.05 respectively), 
thus confirming hypothesis OV6. Regarding the higher order God concepts, the 
relationships between Traditional God concept and the value types were similar to 
those between the value types and both Benevolent Guide and spirituality.
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Therefore, hypothesis OV5 was confirmed. All correlations between Strict King and 
the value types were insignificant.
Churchgoer sample findings: It was not originally intended that the single item 
religiousness measures would be examined in the churchgoer sample because of 
considerable skewness. However, transformation of the scales enabled the use of 
parametric statistics. As shown in Table 7-9, subjective religiousness did not 
distinguish among churchgoers in terms of their values. Spirituality did; those who 
considered themselves to be more spiritual rated benevolence as more important (r = 
0.28; pO.OOl), and power and especially security as less important (r = -0.16; 
pO.Ol and r = -0.30; pO.OOl respectively).
Regarding God concepts, hypotheses OV1 (for Benevolent Guide) and OV2 (for 
Distant God) were again largely confirmed. In the churchgoer sample. Benevolent 
Guide aligned with the value types in a similar manner to Benevolent Guide and 
dispositional religiousness in the general public sample, although the correlations 
were weaker in the churchgoer sample for the openness to change values. Distant 
God displayed the opposite pattern of relationships. The strongest positive 
correlation for Kingly God was with conformity-tradition (r = 0.28; pO.OOl), and 
Kingly God also correlated with the other value types in a similar manner, although 
less strongly, to dispositional religiousness in the general public sample. Therefore, 
hypothesis OV3 was supported. Hypothesis OV4 was partially supported. There 
were few significant relationships between Servant God and the value types. 
However, as hypothesised, the correlation between Servant God and power was 
negative (r = -0.19; pO.Ol), and the correlation with benevolence was positive (r = 
0.14; p<0.05) although weaker than with conformity-tradition (r = 0.20; pO.OOl). 
There was also some support for hypothesis OV6, in that Strict God was positively 
related to power (r = 0.25; pO.OOl). However, the strongest negative correlation 
was with universalism (r = -0.21; pO.OOl) rather than with benevolence (r = -0.05; 
p>0.05). Regarding the higher order God concepts, the relationships between 
Traditional God and the values in the churchgoer sample were similar to those 
between values and Traditional God, spirituality and churchgoing in the general 
public sample, thus confirming hypothesis OV5. Strict King correlated negatively
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with universalism and self-direction, and positively with conformity-tradition (r = - 
0.18; pO.Ol, r = -0.20; pO.Ol and r = 0.21; pO.OOl respectively).
A further test of the relationships between churchgoing and values was conducted by 
comparing the value ratings of non-churchgoers in the general public sample with 
the ratings of the churchgoer sample. The same pattern of results was found as for 
churchgoing in the general public sample, that is, churchgoers rated benevolence and 
conformity-tradition higher, and security, power, achievement, hedonism, 
stimulation and self-direction lower than non churchgoers (all significant at 
pO.OOl). There was no significant difference in the priority given to universalism 
(t(438) = 0.64; p>0.05).
7.3.2.2 Materialist Values
Relationships between Materialism and the Schwartz Value Types
Before moving on to the relationships between religiousness and materialism, the 
relationships between materialism and the value types are first presented (see Table 
7-10 for zero order correlations, and correlations with IM partialled). The 
hypotheses were:
Hypothesis MV1: Personal materialism will align strongly along the self­
enhancement — self-transcendence dimension o f the value circumplex (positively with 
self-enhancement values, and negatively with self-transcendence values), and weakly 
along the conservation -  openness to change dimension. Regarding specific value 
types, the strongest correlations will be with power and universalism (positive and 
negative respectively).
Hypothesis MV2: Socio-political materialism will align along both dimensions o f 
the value circumplex, positively with self-enhancement and conservation values, and 
negatively with self-transcendence and openness to change values. The strongest 
correlation will be with the security value type (positive).
Hypothesis MV3: Socio-political postmaterialism will align strongly along the self­
enhancement -  self-transcendence dimension o f the value circumplex (positively with 
self-transcendence values, and negatively with the self-enhancement values), and
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weakly along the conservation -  openness to change dimension. Regarding specific 
value types, the strongest correlations will be with universalism and power (negative 
and positive respectively).
General public sample findings: As shown in Table 7-10, personal materialism 
(the MVS) aligned along the self-enhancement versus self-transcendence axis of the 
value circumplex. The strongest positive and negative correlations were with power 
and universalism (r = 0.49 and -0.37; pO.OOl respectively for the full MVS scale). 
Relationships were largely retained when IM was partialled. Thus, hypothesis MV1 
was largely confirmed.
Hypothesis MV2 was also largely confirmed. Socio-political materialism correlated 
positively with conservation values, negatively with self-transcendence values, 
negatively with openness to change values, and most strongly with security (r = 0.51; 
pO.OOl). However, correlations with self-enhancement values were not positive; 
there was a weak negative relationship with achievement (r = -0.13; pO.05). As 
posited in hypothesis MV3, socio-political postmaterialism correlated most strongly 
with universalism (r = 0.36; pO.OOl), most negatively with power (r = -0.34; 
pO.OOl) and negatively with the other self-enhancement values. Thus, as expected, 
postmaterialism is about the self-transcendence versus self-enhancement dimension 
of Schwartz’s value framework, whereas socio-political materialism is primarily 
about security values. Relationships were retained when IM was partialled.
Churchgoer sample findings: In comparison to the general public sample, the 
pattern of associations for the MVS in the churchgoer sample was rotated a little 
towards the conservation pole of the value circumplex. This time, benevolence and 
hedonism displayed the strongest negative and positive correlations respectively (r = 
-0.42 and 0.37; pO.OOl). Relationships were largely retained when LM was 
partialled. Results for socio-political materialism and postmaterialism were similar 
to the results for the general public sample. Thus hypothesis MV1 was not 
completely confirmed for the churchgoer sample, but hypotheses MV2 and MV3 
were.
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Relationships between Religion and Materialism
The relationships between the religion variables and materialism are presented in 
Table 7-11. The hypotheses for dispositional religiousness were as follows:
Hypothesis RM1: Dispositional religiousness will be negatively related to personal 
materialism.
Hypothesis RM2: Dispositional religiousness will be positively related to socio­
political materialism.
Hypothesis RM3: Dispositional religiousness will be unrelated to socio-political 
postmaterialism.
The hypotheses for operational religiousness (God concepts) were as follows:
Hypothesis OM1: Loving/benevolent God concept will be (a) negatively related to 
personal materialism, (b) positively related to socio-political materialism, and (c) 
unrelated to socio-political postmaterialism.
Hypothesis OM2: Distant God concept will be (a) positively related to personal 
materialism, (b) negatively related to socio-political materialism, and (c) unrelated 
to socio-political postmaterialism.
Hypothesis OM3: Powerful/kingly God concept will be (a) negatively related to 
personal materialism, (b) positively related to socio-political materialism, and (c) 
unrelated to socio-political postmaterialism.
Hypothesis OM4: Servant God concept will be (a) negatively related to personal 
materialism, (b) positively related to socio-political materialism, and (c) unrelated to 
socio-political postmaterialism.
Hypothesis OM5: Traditional Christian God concept will be (a) negatively related 
to personal materialism, (b) positively related to socio-political materialism, and (c) 
unrelated to socio-political postmaterialism.
General public sample findings for personal materialism: Hypothesis RM1 was 
confirmed. As shown in Table 7-11, spirituality and the acquisition centrality 
subscale yielded the strongest correlations (e.g. correlated together at r = -0.36;
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pO.OOl). This is noteworthy, given that acquisition centrality had the lowest 
reliability of the three subscales, and thus greater attenuation of correlations was to 
be expected. Because acquisition centrality reflects the centrality of possessions in 
one’s life, it is possible that it taps most clearly the “idolatry” aspect of materialism, 
which may be of major concern for religious people as discussed in Chapters 3 and 
4. Christian identification did not relate to personal materialism. Hypothesis OMla, 
OM2a, OM3a, OM4a and OM5a were confirmed; Benevolent Guide, Distant God, 
Kingly God, Servant God and the higher order Traditional God concept correlated as 
expected with the MVS (r = -0.29; pO.OOl, r = 0.31; pO.OOl and r = -0.16; pO.05; 
r = -0.21; pO.OOl and r = -0.30; pO.OOl respectively for the full MVS). Strict God 
and the higher order Strict King concept were both unrelated to the MVS (r = 0.08 
and -0.04; p>0.05 respectively). Although correlations were attenuated somewhat 
when IM was partialled, most relationships remained significant.
General public sample findings for socio-political (post)materialism:
Correlations between religiousness and socio-political (post)materialism were weak. 
Findings differed for the three measures of dispositional religiousness. Subjective 
religiousness was positively related to materialism (r = 0.15; p<0.05, as was 
Christian identification, at r = 0.23; pO.OOl), and unrelated to postmaterialism (r = 
0.08, p>0.05), confirming hypotheses RM2 and RM3 for these religion measures. In 
contrast, spirituality was positively related to postmaterialism (r = 0.21; pO.OOl), 
and unrelated to materialism (r = -0.05; p>0.05), not confirming either hypothesis. 
Churchgoing correlated neither with socio-political materialism nor postmaterialism 
(r = -0.01 and r = 0.11, p>0.05, respectively). The hypotheses regarding God 
concepts and socio-political (post)materialism were also largely unconfirmed. God 
concepts were unrelated to socio-political materialism in all cases, thus falsifying 
hypotheses OMlb, OM2b, OM3b, OM4b and OM5b. In accordance with 
hypotheses OM2c and OM3c, Distant God and Kingly God were unrelated to 
postmaterialism (r = -0.04 and 0.09, p>0.05, respectively). In contrast, Benevolent 
Guide, Servant God and Traditional God correlated positively, but weakly, with 
postmaterialism (r = 0.15; p<0.05, r = 0.19; pO.Ol and r = 0.14; p<0.05 
respectively), thus falsifying hypothesis OMlc, OM4c and OM5c, although only the 
correlation for Servant God remained when IM was partialled (r = 0.17; pO.Ol).
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Chapter 7
Churchgoer sample findings for personal materialism: Regarding the 
dispositional religiousness measures, there was no effect observed for subjective 
religiousness, but there was for spirituality (r = -0.26; pO.OOl for the correlation 
with the full MVS, see Table 7-11). With the exception of Strict God and Servant 
God, all of the God concepts correlated with the full MVS (r = -0.19; pO.Ol, r = 
0.26; pO.OOl, r = -0.21, pO.OOl, r = -0.26; pO.OOl and r = -0.15; pO.05 for 
Benevolent Guide, Distant God, Kingly God and the higher order concepts of 
Traditional God and Strict King respectively), thus confirming hypotheses OMla, 
OM2a, OM3a and OM5a, but not OM4a. In contrast to the findings for the general 
public, it was often not acquisition centrality that correlated most strongly with 
religiousness. This was probably due to the subscale’s particularly low reliability. 
Significant relationships were generally retained when IM was controlled.
Churchgoer sample findings for socio-political (post)materialism: As was the
case for the general public sample, relationships between religiousness and socio­
political materialism and postmaterialism were weak and mixed, offering more 
disconfirmation than confirmation of the hypotheses. Spirituality correlated 
negatively with materialism (r = -0.17; pO.Ol), and subjective religiousness 
positively with postmaterialism (r = 0.13; p<0.05), thus disconfirming hypotheses 
RM2 and RM3 respectively. Benevolent Guide correlated positively with 
materialism (r = 0.15; p<0.05), thus confirming hypothesis OMlb. In contrast, 
correlations between materialism and each of Distant God, Kingly God, Servant God 
and Traditional God were insignificant, therefore hypotheses OM2b, OM3b, OM4b 
and OM5b were not supported. Distant God and Kingly God were uncorrelated with 
postmaterialism (r = -0.10 and -0.02; p>0.05, respectively) as predicted in 
hypotheses OM2c and OM3c respectively. However, Benevolent Guide was 
positively correlated with postmaterialism (r = 0.24; pO.OOl), as was Servant God (r 
= 0.19; pO.Ol) and Traditional God (r = 0.15; pO.05), thus disconfirming 
hypotheses OMlc, OM4c and OM5c. Relationships between religiousness and 
socio-political (post)materialism were all retained when IM was controlled.
As a further test of the effect of churchgoing on materialism and postmaterialism, 
churchgoers (from the churchgoer sample) were compared with non-churchgoers
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(from the general public sample) with respect to their socio-political values. The 
former scored lower on materialism (with a mean score of 3.7 compared to 3.9 for 
non-churchgoers, t(457)=3.23; pO.Ol), and slightly higher on postmaterialism 
although the latter difference was just outside of significance (with a mean score of 
3.9 compared to 3.8 for the non-churchgoers, t(346.5) = 1.95; p=0.052). After 
adjusting for IM and age, the difference between churchgoers and non-churchgoers 
remained significant for materialism, (F(l,455) = 10.89; pO.Ol), and just outside of 
significance for postmaterialism (F(l,455) = 3.84; p=0.051).
7.3.3 Consumer Behaviour Analyses
This section is concerned with the results for consumer behaviours. Zero order 
correlations, correlations with IM partialled, and sequential regressions between 
socially conscious purchasing / frugal purchasing and four sets of independent 
variables: 1) value types, 2) materialism, 3) religion variables and 4) demographics 
are presented. The purpose of the regressions was to determine if the four sets of 
independent variables predicted consumer behaviours over and above IM. A 
separate sequential regression was conducted for each set, with IM entering the 
model first, followed by the set of variables in question. The treatment of univariate 
outliers and missing data has already been detailed in the tables of variables in 
Section 7.2. For the sake of consistency in comparisons across variable sets, cases 
failing the inclusion criteria for the SYS were excluded from all regressions. 
Regressions were repeated with and without multivariate outliers (from one to four 
outliers were identified on the basis of the global influence DFFITS statistic). 
Exclusion led to little difference in the results, therefore outliers were retained.
Some regressions required transformation of the dependent variable to improve the 
normality of variables and/or the distribution of the residuals, these are noted in the 
regression tables where applicable. The regression tables display the standardised 
regression coefficients ((3) and the t statistic for each, and R2, adjusted R2, the F 
statistic and Flange for each step of the regression model.
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7.3.3.1 Schwartz Value Types
Correlations between the two consumer behaviours and the Schwartz value types are 
given in Table 7-12. Regressions are given in Table 7-13 and Table 7-14 for socially 
conscious purchasing and frugal purchasing respectively.
Socially Conscious Purchasing
The hypothesis relating socially conscious purchasing with the Schwartz value types 
was:
Hypothesis VB1: Socially conscious consumer behaviour will align strongly along 
the self-enhancement — self-transcendence dimension o f the value circumplex 
(positively with self-transcendence values, and negatively with the self-enhancement 
values), and weakly along the conservation -  openness to change dimension. The 
strongest correlation will be with universalism (positive).
General public sample findings: As hypothesised, socially conscious purchasing 
aligned along the self-transcendence -  self-enhancement dimension of the value 
circumplex; positively with universalism and benevolence (r = 0.37; pO.OOl and r = 
0.17; pO.Ol respectively), and negatively with power and achievement (r = -0.19 
and -0.17; pO.Ol respectively, see Table 7-12). The openness to change and 
conservation value types were not significantly related to socially conscious 
purchasing, with the exception of security (r = -0.24; pO.OOl). All significant 
correlations were retained when IM was controlled. Thus hypothesis VB1 was 
confirmed. As indicated in Table 7-13 the value types were strong predictors of 
socially conscious purchasing, resulting in a highly significant improvement in R2 of 
0.20 over and above IM (FChange(9,239) = 6.59; pO.OOl). Universalism was the 
strongest predictor (P = 0.37; t = 4.31; pO.OOl), and security retained its predictive 
power in the regression (P = -0.17; t = -2.50; pO .l). Interestingly, self-direction, 
while not significant at the bivariate level, became a significant negative predictor (P 
= -0.21; t = -2.82; pO.Ol) in the regression.
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Chapter 7
Churchgoer sample findings: As shown in Table 7-12, associations between 
socially conscious purchasing and the Schwartz value types exhibited a similar 
pattern to the general public sample, however only universalism, security and power 
were significant this time (r = 0.27; pO.OOl, r = -0.26; pO.OOl and r = -0.14; 
pO.05 respectively). These relationships remained when IM was partialled. Thus, 
there was partial confirmation for hypothesis VB1. Again, as shown in Table 7-13, 
the value types were significant predictors of socially conscious purchasing, 
resulting in a statistically significant increment in R2 of 0.13 (FChange(9,249) = 4.27; 
pO.OOl) over and above IM. As was the case for the general public sample, 
universalism and security were significant predictors of socially conscious 
purchasing (P = 0.19; t = 2.20; pO.05 and p = -0.26; t = -3.23; pO.Ol respectively). 
This time, self-direction had no significant effect (P = -0.05; t = -0.59; p>0.05).
Table 7-13: Regression of Value Types on Socially Conscious Purchasing
P t Rz Rzadj F AF
GENERAL PUBLIC SAMPLE
Step 1 (Constant) 37.47 *** 0.01 0.01 3.43 3.43
IM 0.12 1.85
Step 2 (Constant) 26.40 *** 0.21 0.18 6.35 *** 6.59 ***
IM 0.02 0.39
Universalism 0.37 4.31 ***
Benevolence 0.08 1.06
Conformity-Tradition -0.01 -0.15
Security -0.17 -2.50 *
Power 0.03 0.35
Achievement -0.04 -0.61
Hedonism 0.02 0.28
Stimulation 0.00 0.03
Self-direction -0.21 -2.82 **
CHURCHGOERSAMPLE
Step 1 (Constant) 18.98 *** 0.01 0.01 3.25 3.25
IM 0.11 1.80
Step 2 (Constant) 11.12 *** 0.14 0.11 4.21 *** 4.27 ***
IM 0.10 1.66
Universalism 0.19 2.20 *
Benevolence -0.02 -0.25
Conformity-Tradition -0.05 -0.51
Security -0.26 -3.23 **
Power -0.08 -1.04
Achievement 0.05 0.71
Hedonism 0.06 0.81
Stimulation -0.11 -1.43
Self-direction -0.05 -0.59
Square root transformation applied to socially conscious purchasing (general public) 
n=250 (general public), n=260 (churchgoer)
* p<0.05, ** p<0.01, *** pO.OOl (2-tailed)
Frugal Purchasing
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The hypothesis concerning frugal consumer behaviour and the value types was:
Hypothesis VB2: Frugal consumer behaviour will align along both dimensions o f 
the value circumplex, positively with conservation and self-transcendence values, as 
well as with self-direction, and negatively with self-enhancement values and the 
other openness to change values.
Table 7-14: Regression of Value Types on Frugal Purchasing
P t Rz Rzadj F AF
GENERAL PUBLIC SAMPLE
Step 1 (Constant) 48.79 0.07 0.06 17.40 *** 17.40 ***
IM 0.26 4.17 ***
Step 2 (Constant) 31.52 *** 0.16 0.12 4.41 *** 2.84 **
IM 0.17 2.65 **
Universalism -0.04 -0.42
Benevolence -0.21 -2.63 **
Conformity-Tradition 0.07 0.80
Security -0.14 -1.91
Power -0.19 -2.30 *
Achievement -0.01 -0.16
Hedonism -0.17 -2.15 *
Stimulation -0.10 -1.30
Self-direction -0.03 -0.44
CHURCHGOERSAMPLE
Step 1 (Constant) 48.04 *** 0.13 0.13 38.29 *** 38.29 ***
IM 0.36 6.19 ***
Step 2 (Constant) 28.86 *** 0.17 0.14 5.21 * 1.46
IM 0.36 5.83 ***
Universalism 0.04 0.49
Benevolence -0.15 -1.88
Conformity-Tradition 0.13 1.51
Security -0.04 -0.52
Power -0.02 -0.29
Achievement -0.06 -0.80
Hedonism -0.11 -1.60
Stimulation 0.06 0.83
Self-direction -0.05 -0.64
Square root transformation applied to frugal purchasing (general public) 
n=250 (general public), n=260 (churchgoer)
* p<0.05, ** p<0.01, *** p<0.001 (2-tailed)
General public sample findings: As predicted, frugal purchasing correlated 
positively with conformity-tradition and universalism (r = 0.21; pO.OOl and r = 
0.14; pO.05 respectively, see Table 7-12). However, there were no significant 
correlations with the other conservation and self-transcendence values. Correlations 
with power and hedonism were negative (r = -0.21; pO.OOl and r = -0.27; pO.OOl 
respectively), also as predicted. The correlation with self-direction was close to zero 
(r = -0.03, p>0.05), and there was an unexpected negative correlation with
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stimulation (r = -0.16; p<0.05). These relationships were attenuated somewhat when 
IM was controlled, with universalism and stimulation correlations becoming 
insignificant (r = 0.11 and -0.12; p>0.05, respectively). Thus, there was partial 
confirmation of hypothesis VB2. Regressing the value types on frugal purchasing, 
shown in Table 7-14, yielded an increment in R2 of 0.09 (FChange(9,239) = 2.84; 
pO.Ol). Benevolence, power, and hedonism were significant predictors (P = -0.21; t 
= -2.63; pO.Ol, p = -0.19; t = -2.30, p<0.05 and p = -0.17; t = -2.15; p<0.05 
respectively). The impact of benevolence is interesting, because there was no 
significant correlation at the bivariate level (r = 0.06; p>0.05), and the regression 
coefficient was in the opposite direction to that predicted. Perhaps frugality is 
considered to be a non-generous way of life. IM remained a significant predictor 
when values were added, however, its predictive power was somewhat reduced 
(from p = 0.26; t = 4.17; pO.OOl after step 1, to p = 0.17; t = 2.65; pO.Ol after step 
2).
Churchgoer sample findings: As Table 7-12 shows, only correlations with 
conformity-tradition and hedonism were significant (r = 0.18 and -0.18; pO.Ol 
respectively), and the latter was lost when IM was partialled (r = -0.12; p>0.05). 
Thus, hypothesis VB2 was largely unconfirmed for the churchgoer sample. The 
addition of the value types to the regression was insignificant (Fchange(9,249) = 1.46; 
p>0.05).
73.3.2 Materialism
Correlations between the consumer behaviours and personal and socio-political 
materialist values are given in Table 7-15, and regressions on socially conscious 
purchasing and frugal purchasing are given in Table 7-16 and Table 7-17 
respectively.
Socially Conscious Purchasing
The hypotheses concerning socially conscious purchasing and materialist values 
were as follows:
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Hypothesis MB1: Socially conscious consumer behaviour will be negatively related 
to personal materialism.
Hypothesis MB2: Socially conscious consumer behaviour will be negatively related 
to socio-political materialism.
Hypothesis MB3: Socially conscious consumer behaviour will be positively related 
to socio-political postmaterialism.
Table 7-15: Correlations between Consumer Behaviours and Materialism
1 1 (3 part)1 2 2 (3 part)1 3 4 5
GENERAL PUBLIC SAMPLE
l.SC P
2.FP 0.09
3. IM 0.11 0.26 ***
4. Full MVS -0.22 *** -0.19 ** -0.40 *** -0.34 *** -0.31 ***
5. SP MV -0.08 -0.08 0.00 -0.01 0.03 0.20 **
6. SP PMV 0.23 0.22 *** 0.06 0.03 0.13 * -0.20 ** 0.28 ***
CHURCHGOER SAMPLE
l.SC P
2. FP 0.09
3. IM 0.11 0.36 ***
4. Full MVS -0.12 -0.09 -0.26 ***
so
-0.32 ***
5. SP MV -0.22 *** -0.22 *** 0.03 0.04 -0.03 0.12
6. SP PMV 0.24 *** 0.26 *** -0.03 0.00 -0.09 -0.12 0.17 **
SCP=socially conscious purchasing, FP=frugal purchasing, SP (P)MV= socio-political (post)materialism
Square root transformation applied to socially conscious purchasing (general public), frugal purchasing (general public)
n=247 (general public), n=260 (churchgoer) 
* p<0.05, ** p<0.01, *** pcO.OOl (2-tailed) 
1 (3 part) = 3 partialled from the correlation
Table 7-16: Regression of Materialism on Socially Conscious Purchasing
P t R2 R2 adj F AF
GENERAL PUBLIC SAMPLE
Step 1 (Constant) 36.98 0.01 0.01 3.27 3.27
IM 0.11 1.81
Step 2 (Constant) 7.87 *** 0.10 0.08 6.45 *** 7.42 ***
IM 0.05 0.72
Full MVS -0.13 -1.95
SP MV -0.12 -1.81
SP PMV 0.23 3.46 ***
CHURCHGOER SAMPLE
Step 1 (Constant) 18.98 *** 0.01 0.01 3.25 3.25
IM 0.11 1.80
Step 2 (Constant) .3.13 ** 0.15 0.13 10.93 *** 13.33 ***
IM 0.13 2.03 *
Full MVS -0.01 -0.19
SP MV -0.26 -4.45 ***
SP PMV 0.30 5.00 ***
SP (P)MV= socio-political (post)materialism
Square root transformation applied to socially conscious purchasing (general public)
n=247 (general public), n=260 (churchgoer) 
* p<0.05, ** p<0.01, *** p<0.001 (2-tailed)
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General public sample findings: Correlations between socially conscious 
purchasing and both the MVS and socio-political postmaterialism were respectively 
negative and positive, as hypothesised (r = -0.22 and 0.23; pO.OOl, see Table 7-15). 
The correlation with socio-political materialism was close to zero (r = -0.08; 
p>0.05). Correlations were retained when IM was partialled. Thus, hypotheses 
MB1 and MBS were confirmed, but MB2 was unconfirmed. Addition of 
materialism to the regression was significant (FChange(3,242) = 7.42; pO.OOl), adding 
0.080 to R2 (see Table 7-16) Postmaterialism was the only significant predictor (p = 
0.23; t = 3.46; pO.OOl), with the MVS just outside of significance (p = -0.13; t = - 
1.95; p>0.05).
Churchgoer sample findings: Correlations between socially conscious purchasing 
and both socio-political materialism and postmaterialism were as hypothesised (r = - 
0.22 and 0.24; pO.OOl respectively, see Table 7-15). This time the correlation with 
the MVS was just outside of significance (r = -0.12; p>0.05). The relationships were 
retained when IM was partialled. Hypotheses MB2 and MB3 were therefore 
confirmed, but not hypothesis MB1. The regression of materialist values on socially 
conscious purchasing, given in Table 7-16, added 0.13 to R2 (FChange(3,255) = 13.33; 
pO.OOl). Socio-political materialism and postmaterialism were both significant 
predictors (p = -0.26; t = -4.45; pO.OOl and p = 0.30; t = 5.00; pO.OOl 
respectively), and IM just became significant when the values were added to the 
regression (P = 0.11; t = 1.80; p>0.05, after step 1, to p = 0.13; t = 2.03; pO.05 after 
step 2).
Frugal Purchasing
The hypotheses relating materialism and frugal purchasing were the following:
Hypothesis MB4: Frugal consumer behaviour will be negatively related to personal 
materialism.
Hypothesis MBS: Frugal consumer behaviour will be unrelated to socio-political 
materialism.
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Hypothesis MB6: Frugal consumer behaviour will be positively related to socio­
political postmaterialism.
General public sample findings: Frugal purchasing was negatively correlated with 
personal materialism and uncorrelated with socio-political materialism as predicted 
(r = -0.40; pO.OOl and r = 0.00; p>0.05, respectively), however it was not related to 
socio-political postmaterialism (r = 0.06; p>0.05, see Table 7-15). Correlations were 
weakened when IM was partialled, but they were still significant. Thus, hypotheses 
MB4 and MB5, but not MB6, were confirmed. The regression was significant; 
including the materialism variables added to the prediction of frugal purchasing by 
an increment in R2 of 0.12 (FChange(3,242) = 11.51; pO.OOl, see Table 7-17).
Personal materialism was a significant predictor of frugal purchasing (p = -0.38; t = - 
5.85; pO.OOl), and IM remained significant when materialism was added to the 
regression, however, its regression weight was reduced (from p = 0.26; t = 4.22; 
pO.OOl after step 1, to p = 0.15; t = 2.40; pO.05 after step 2).
Table 7-17: Regression of Materialism on Frugal Purchasing
P t R2 R2adj F AF
GENERAL PUBLIC SAMPLE
Step 1 (Constant) 48.13 *** 0.07 0.06 17.79 *** 17.79 ***
IM 0.26 4.22 ***
Step 2 (Constant) 13.17 *** 0.18 0.17 13.66 *** 11.51 ***
IM 0.15 2.40 *
Full MVS -0.38 -5.85 ***
SP MV 0.08 1.33
SP PMV -0.06 -0.93
CHURCHGOER SAMPLE
Step 1 (Constant) 48.04 *** 0.13 0.13 38.29 *** 38.29 ***
IM 0.36 6.19 ***
Step 2 (Constant) 10.42 *** 0.16 0.14 1 ! 2.83 *
IM 0.30 4.94 ***
Full MVS -0.18 -2.83 **
SP MV 0.06 1.08
SP PMV -0.03 -0.57
SP (P)MV= socio-political (post)materialism
Square root transformation applied to frugal purchasing (general public)
n=247 (general public), n=260 (churchgoer) 
* p<0.05, ** p<0.01, *** p<0.001 (2-tailed)
Churchgoer sample findings: Similar but weaker results were found for the 
churchgoer sample, again confirming hypotheses MB4 and MB5, but not MB6. 
Much less additional variance was explained by adding materialism to the regression 
(an increment in R2 of 0.03, see Table 7-17). Nonetheless, step 2 of the regression
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was still significant (FChange(3,255) = 2.83; p<0.05), and personal materialism was a 
negative predictor of frugal purchasing (p = -0.18; t = -2.83; pO.Ol).
7.3.33 Religion
Correlations between the consumer behaviours and the religion variables are given in 
Table 7-18, with regressions on socially conscious purchasing and frugal purchasing 
in Table 7-19 and Table 7-20 respectively.
Socially Conscious Purchasing
The hypothesis concerned with socially conscious purchasing and religion was:
Hypothesis RBI: Socially conscious consumer behaviour will be weakly positively 
related to dispositional religiousness.
General public sample findings: As shown in Table 7-18, socially conscious 
purchasing was weakly positively associated with two of the measures of 
dispositional religiousness; subjective religiousness and spirituality (r = 0.13 and 
0.17; p<0.05 respectively). Correlations with Christian affiliation and churchgoing 
were insignificant, and partialling IM also reduced the correlation with subjective 
religiousness to insignificance (r = 0.11; p>0.05). Therefore, hypothesis RBI was 
confirmed. Several of the God concepts also exhibited weak relationships with 
socially conscious purchasing; Benevolent Guide (r = 0.15; p<0.05). Distant God (r 
= -0.13; p<0.05), Servant God (r = 0.14; p<0.05) and Traditional God (r = 0.15; 
p<0.05). All of the correlations between God concepts and socially conscious 
purchasing were insignificant when IM was partialled. Therefore, God concepts 
were not included in the regression analysis. As Table 7-19 indicates, spirituality 
was a significant predictor of socially conscious purchasing (p = 0.17; t = 2.02; 
p<0.05), although the change in R2 was insignificant (FChange(4,244) = 2.39; p>0.05).
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The four religion clusters identified in Section 7.2.3.1 (moderately religious and 
spiritual, spiritual but not religious, neither spiritual nor religious, and very religious 
and spiritual) were also compared on socially conscious purchasing. There were no 
significant differences between the groups (F(3,256) = 1.46; p>0.05).
Churchgoer sample findings: In the case of the churchgoer sample, spirituality was 
the only religiousness variable which related to socially conscious purchasing (r = 
0.18; pO.Ol), again retaining its significance when IM was partialled (r = 0.17; 
pO.Ol, see Table 7-18), thus supporting hypothesis RBI. Addition of the 
dispositional religiousness measures to the regression was just significant 
(Fchange(2,256) = 3.70; p<0.05), adding 0.03 to R2, and spirituality was a significant 
predictor (P = 0.17; t = 2.52; p<0.05, see Table 7-19).
Churchgoers (from the churchgoer sample) reported marginally higher socially 
conscious purchasing than non-churchgoers (from the general public sample), with 
means of 3.5 and 3.1 respectively (t(458) = 3.17; p<0.01). Analysis of covariance 
was then used, with IM and age as covariates. The difference between churchgoers 
and non-churchgoers remained, with adjusted means of 3.5 and 3.2 respectively 
(F(l,456) = 6.40, p<0,05).
Table 7-19: Regression of Religion Variables on Socially Conscious Purchasing
P t Rz Rzadj F AF
GENERAL PUBLIC SAMPLE
Step 1 (Constant) 37.47 0.01 0.01 3.43 3.43
IM 0.12 1.85
Step 2 (Constant) 27.94 *** 0.05 0.03 2.61 * 2.39
IM 0.10 1.59
Christian -0.10 -1.35
Religiousness 0.13 1.41
Spirituality 0.17 2.02 *
Churchgoing -0.11 -1.27
CHURCHGOER SAMPLE
Step 1 (Constant) 18.98 *** 0.01 0.01 3.25 3.25
IM 0.11 1.80
Step 2 (Constant) 4.62 *** 0.04 0.03 3.57 * 3.70 *
IM 0.08 1.28
Religiousness -0.01 -0.19
Spirituality 0.17 2.52 *
Square root transformation applied to socially conscious purchasing and frugal purchasing (general public), religiousness and spirituality (churchgoer) 
n=250 (general public), n=260 (churchgoer)
* p<0.05, ** p<0.01, *** p<0.001 (2-tailed)
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Frugal Purchasing
The hypothesis relating frugal consumer behaviour to religiousness was:
Hypothesis RB2: Frugal consumer behaviour will be positively related to 
dispositional religiousness.
Table 7-20: Regression of Religion Variables on Frugal Purchasing
P t R* Rzadj F AF
GENERAL PUBLIC SAMPLE
Step 1 (Constant) 48.79 *** 0.07 0.06 17.4 *** 17.4 ***
IM 0.26 4.17 ***
Step 2 (Constant) 36.39 *** 0.10 0.08 5.49 *** 2.41 *
IM 0.21 3.28 **
Christian 0.00 0.04
Religiousness 0.01 0.14
Spirituality 0.12 1.50
Churchgoing 0.08 0.97
Step 3 (Constant) 9.88 *** 0.11 0.07 2.80 ** 0.20
IM 0.21 3.16 **
Christian 0.00 -0.02
Religiousness -0.01 -0.13
Spirituality 0.11 1.32
Churchgoing 0.08 0.85
Benevolent Guide 0.12 0.88
Distant God 0.01 0.13
Strict God 0.04 0.44
Kingly God -0.02 -0.18
Servant God -0.05 -0.49
Step 3 (Constant) 15.55 *** 0.10 0.08 3.95 *** 0.21
(alternative) IM 0.21 3.19 **
Christian 0.00 0.00
Religiousness 0.00 0.04
Spirituality 0.11 1.32
Churchgoing 0.07 0.74
Traditional God 0.04 0.41
Strict King 0.02 0.33
Square root transformation applied to frugal purchasing
n=250
* p<0.05, ** p<0.01, *** pO.OOl (2-tailed)
General public sample findings: As shown in Table 7-18, three of the four 
dispositional religiousness variables were significantly positively correlated with 
frugal purchasing; subjective religiousness (r = 0.18; pO.Ol), spirituality (r = 0.22; 
pO.Ol) and churchgoing (r = 0.22; pO.OOl). These correlations were reduced when 
IM was partialled, but they remained significant. Thus, hypothesis RB2 was 
confirmed. Four of the God concepts were also related to socially conscious 
purchasing; Benevolent Guide (r = 0.21; p<0.001), Distant God (r = -0.19; p<0.01),
263
Chapter 7
Servant God (r = 0.16; p<0.05) and Traditional God (r = 0.21; pO.OOl). Only 
correlations with Benevolent Guide and Traditional God remained significant when 
IM was partialled (r = 0.16; pO.05 for both). Further partialling income reduced the 
correlation between frugal purchasing and subjective religiousness to insignificance 
(r = 0.10; p>0.05), but significant albeit weaker relationships remained for 
spirituality, churchgoing, Benevolent Guide and Traditional God (r = 0.16, 0.15,
0.16 and 0.16; p<0.05 respectively).
The religion variables were added to the regression in two steps; in step 2, the 
general religion variables were added, and then the God concepts in step 3 (first 
order God concepts in step 3, and higher order God concepts in step 3 (alternative), 
see Table 7-20). Regressing the general religion variables on frugal purchasing 
resulted in a small but significant increase in the variance explained by the model, 
with an increment in R2 of 0.04 (FChange(4,244) = 2.41; p<0.05). However, none of 
the religion measures were unique predictors. Addition of God concepts did not add 
significantly to the regression (Fchange(5,239) = 0.20; p>0.05, and FChange(2,242) =  
0.21; p>0.05, for first order and higher order God concepts respectively). The 
predictive power of IM was largely retained when religiousness was added to the 
model (from p = 0.26; t = 4.17; pO.OOl after step 1, to p = 0.21; t = 3.28; pO.OOl 
after step 2). Sequential regressions in which the four dispositional religiousness 
variables were added to three separate models with demographics, with Schwartz 
values, and with materialism measures yielded no significant increment in explained 
variance in frugal purchasing.
The four religion clusters were also compared with regards to frugal purchasing.
The difference between the groups was significant (F(3,256) = 3.47; pO.05). 
Tukey’s HSD test indicated differences between cluster 3 (neither religious nor 
spiritual) and cluster 4 (very religious and spiritual), with mean scores of 4.9 and 5.4 
respectively.
Churchgoer sample findings: None of the measures of religion were related to 
frugal purchasing in the churchgoer sample (see Table 7-18), and so a regression 
analysis was not performed. As was conducted for socially conscious purchasing,
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non-churchgoers (from the general public sample) were compared with the 
churchgoer sample with regards to frugal purchasing. Churchgoers reported 
significantly higher levels of frugal purchasing than non-churchgoers, with means of
5.3 and 5.0 respectively (t(360.00) = 4.24; pO.OOl). After adjusting for IM and age, 
the significant difference between the two groups remained, with adjusted means of
5.3 and 5.1 respectively (F(l,456) = 6.64; pO.05).
7.33.4 Demographics
No hypotheses were developed concerning the relationships between the consumer 
behaviours and demographics. Nonetheless, the inclusion of demographic variables 
in the study enabled an examination of their relationships with the consumer 
behaviours. Correlations between the two consumer behaviours and the 
demographics are given in Table 7-21. As the table indicates, socially conscious 
purchasing did not relate to any of the six demographic measures for either sample. 
Therefore regressions were not conducted. Regressions for frugal purchasing are 
given in Table 7-22.
Frugal Purchasing
General public sample findings: As Table 7-21 indicates, frugal purchasing was 
negatively associated with working and income (r = -0.24 and -0.32; pO.OOl 
respectively), and positively associated with age (r = 0.26; pO.OOl). Regressing 
demographics on frugal purchasing added significantly to the explained variance 
(FChange(6,242) = 9.05; pO.OOl), with an increase in R2 of 0.17 over and above IM 
(see Table 7-22). Income was the strongest predictor, in the negative direction, as 
expected ((3 = -0.43; t = -5.38; pO.OOl). Interestingly, marital status was also a 
significant predictor in the general public sample (p = 0.25; t = 3.83; pO.OOl). 
Perhaps its significance reflects that a given household income must stretch further 
to support two adults as compared to one. The predictive power of IM held when 
demographics were added to the regression model (p = 0.25; t = 4.30; pO.OOl after 
step 2).
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Table 7-22: Regression of Demographics on Frugal Purchasing
P t R2 R'adj F Echange
GENERAL PUBLIC SAMPLE
Step 1 (Constant) 48.79 *** 0.07 0.06 17.40 *** 17.40 ***
IM 0.26 4.17 ***
Step 2 (Constant) 18.15 *** 0.24 0.22 10.73 *** 9.05 ***
IM 0.25 4.30 ***
Gender -0.09 -1.56
Age 0.02 0.31
Marital status 0.25 3.83 ***
Education 0.10 1.61
Working status -0.02 -0.25
Income -0.43 -5.38 ***
CHURCHGOER SAMPLE
Step 1 (Constant) 48.04 *** 0.13 0.13 38.29 *** 38.29 *
IM 0.36 6.19 ***
Step 2 (Constant) 18.26 *** 0.18 0.16 8.11 *** 2.82 *
IM 0.40 6.78 ***
Gender -0.16 -2.69 **
Age -0.01 -0.12
Marital status 0.06 0.94
Education -0.10 -1.62
Working status -0.02 -0.24
Income -0.15 -1.86
Square root transformation applied to income (both samples), frugal purchasing (general public) 
n=250 (general public), n=260 (churchgoer)
* p<0.05, ** p<0.01, *** pO.OOl (2-tailed)
Churchgoer sample findings: As shown in Table 7-21, frugal purchasing was 
negatively associated with working and income (r = -0.13 and -0.12; p<0.05 
respectively). When IM was partialled, being female and having a degree showed 
significant negative correlations (r = -0.15 and -0.14; p<0.05 respectively), and 
working was no longer significant (r = -0.10; p>0.05). Regressing demographics on 
frugal purchasing added significantly to the variance explained (Fchange(6,252) =
2.82; p<0.05), although the increase in R2 of 0.06 was much less than for the general 
public sample (see Table 7-22). The regression weights for income and marital 
status were insignificant, leaving gender as the only significant predictor (p = -0.61; t 
= -2.69; pO.Ol). IM remained a significant predictor after step 2 (p = 0.40; t = 6.78; 
pO.OOl).
7.3.4 Discrepancies
The hypotheses regarding the impacts of behavioural discrepancies on life 
satisfaction and affect are addressed in this section. Because of significant 
departures from normality for discrepancies, levels of concern, life satisfaction and
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affect, non parametric tests were used, such as the Spearman rank-order correlation 
and the Mann-Whitney test of difference. A range of other exploratory analyses are 
also presented.
7.3.4.1 Differences between Discrepancies
Comparisons of the means of the behavioural discrepancies (Table 7-2) show that 
discrepancies were highest for socially conscious purchasing, lower for charity 
giving, volunteering and helping others, and lowest for frugal purchasing. The 
differences between these behavioural domains were highly significant (x2 = 107.1; 
df = 4; pO.OOl and X2 = 155.1; df = 4; pO.OOl for the general public and 
churchgoer samples respectively). This was also the case for subjective importance 
(X2 = 73.4; df = 4; pO.OOl and X2 = 107.9; df = 4; pO.OOl). In spite of these 
differences, respondents’ ratings of behavioural discrepancies and their associated 
subjective importance were low, with means usually less than “a little more often” 
and “a little concerned” respectively.
7.3.4.2 Discrepancies, Subjective Well-being and Affect
The hypotheses concerning discrepancies and subjective well-being were as follows:
Hypothesis DW1: Subjective well-being will be weakly negatively related to 
behavioural discrepancies.
Hypothesis DW2: Agitation-related emotions and feelings o f guilt will be weakly 
positively related to behavioural discrepancies.
Correlational analyses were conducted to examine the relationships between 
behavioural discrepancies / subjective importance and life satisfaction / affect. After 
computing correlations for the complete samples, analyses were repeated using 
reduced samples. People with low subjective well-being might feel more concerned 
about everything in their life. Conversely, those reporting the highest levels of well­
being might show little concern. The analyses were therefore repeated with the top 
and bottom 10% of scorers on each of the measures of life satisfaction and affect
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removed. Because it was assumed that a discrepancy in either a positive or negative 
direction could lead to feelings of emotional discomfort and dissatisfaction, the 
absolute values of the discrepancies were taken. Rather than using traditional 
significance levels (p<0.05) for the reporting of results, a fixed value for the 
Spearman rank-order correlation was chosen. This was to make meaningful 
comparisons between the full and reduced samples, as the significance level of a 
correlation is a function of sample size. A Spearman value of p > 0.15 was chosen, 
corresponding to p<0.05 for a sample size of n = 170. Table 7-23 contains the 
results (with indications of statistical significance levels retained for consistency).
For the purpose of comparison, associations for the self-reported behaviours 
(socially conscious and frugal purchasing only, as respondents were not asked to 
report charity giving, volunteering and helping close others) are also included.
General public sample findings: For the full sample, there were no correlations 
between behavioural discrepancies / subjective importance and either life satisfaction 
or positive affect. In contrast, there were positive correlations between negative 
affect and behavioural discrepancy / subjective importance for frugal purchasing (p 
= 0.17 and 0.20 respectively), and between negative affect and being discrepant on 
volunteering (p = 0.17). More correlations were observed in the case of guilt; for 
frugal purchasing (p = 0.17 for both behavioural discrepancy and subjective 
importance), volunteering (p = 0.19 and 0.18 for behavioural discrepancy and 
subjective importance respectively) and helping close others (p = 0.15 for 
behavioural discrepancy). When the top and bottom 10% of cases were excluded 
from the sample, the correlations were lost, with the exception of the correlation 
between guilt and being discrepant on frugal purchasing (p = 0.19). However, two 
additional relationships were observed; between guilt and being discrepant on charity 
giving (p = 0.16), and between life satisfaction and the subjective importance of 
helping close others (p = -0.18). These findings offer little support for hypothesis 
DW1 (to the extent that relationships were only really observed for negative affect), 
and some support for hypothesis DW2, given that stronger correlations were 
observed for negative affect and particularly guilt. With regards to behavioural 
domains, in contrast to frugal purchasing, no relationships were observed for socially 
conscious purchasing.
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Table 7-23: Correlations between Behavioural Discrepancies / Subjective 
Importance and Well-being / Affect
Life
Satisfaction
Full Sample 
Positive Negative 
Affect Affect Guilt
W ithout Top and Bottom 10% 
Life Positive Negative 
Satisfaction Affect Affect G uilt
GENERAL PUBLIC SAMPLE
n 196 196 195 195 157 161 160 142
Socially conscious purchasing
self-reported -0.10 0.02 -0.05 0.07 -0.10 0.02 -0.12 0.04
discrepancy 0.01 -0.02 0.08 0.07 0.07 0.05 0.05 0.11
importance -0.05 -0.03 0.03 0.08 -0.08 0.08 0.00 -0.04
Frugal purchasing
self-reported 0.00 -0.03 -0.05 0.01 0.03 -0.07 0.02 0.09
discrepancy -0.05 -0.05 0.17 * 0.17 * -0.02 0.07 0.10 0.19 *
importance -0.10 -0.06 0.20 ** 0.17* -0.10 0.05 0.01 0.02
C harity  giving
discrepancy 0.09 0.02 0.04 0.08 0.10 0.02 0.03 0.16
importance 0.00 0.03 0.04 0.10 -0.05 0.05 -0.01 0.10
Volunteering
discrepancy -0.10 -0.07 0.17 * 0.19 ** -0.03 -0.01 0.06 0.13
importance -0.07 0.02 0.10 0.18 * -0.08 -0.01 -0.01 0.00
Helping close others
discrepancy -0.07 -0.09 -0.03 0.05 -0.05 -0.10 -0.05 0.02
importance -0.11 -0.06 0.14 * 0.15 * -0.18 * -0.03 0.06 0.09
CHURCHGOER SAMPLE
n 209 209 209 208 168 170 162 167
Socially conscious purchasing
self-reported 0.03 0.07 0.11 0.17 * 0.10 0.00 0.06 0.17 *
discrepancy -0.08 -0.09 0.10 0.23 ** 0.00 -0.02 0.02 0.16 *
importance -0.10 -0.10 0.16 * 0.28 *** -0.03 -0.05 0.13 0.22 **
Frugal purchasing
self-reported 0.08 0.01 0.00 0.04 0.14 0.02 -0.07 -0.01
discrepancy -0.12 -0.05 0.12 0.20 ** -0.06 -0.13 0.08 0.17 *
importance -0.20 ** -0.05 0.15 * 0.29 *** -0.15 * -0.04 0.09 0.27 ***
Charity  giving
discrepancy -0.01 0.00 0.04 0.06 . 0.03 0.09 -0.03 0.09
importance -0.03 0.01 0.09 0.19 * ,0.05 0.08 0.01 0.11
Volunteering
discrepancy -0.10 0.04 0.14 * 0.11 -0.05 0.12 0.05 0.05
importance -0.11 0.04 0.18 ** 0.23 ** -0.05 0.16 * 0.07 0.14
Helping close others
discrepancy -0.09 -0.03 0.20 ** 0.08 0.01 0.05 0.13 0.09
importance -0.13 -0.03 0.19 ** 0.18 * -0.06 0.06 0.08 0.13
* p<0.05, ** p<0.01, *** pO.OOl (2-tailed)
Churchgoer sample findings: For the full sample there was a correlation between 
the subjective importance of being discrepant on frugal purchasing and life 
satisfaction (p = -0.20), but no correlations between behavioural discrepancies / 
subjective importance and positive affect. Negative affect was correlated with the 
subjective importance of being discrepant on each of socially conscious purchasing 
(p = 0.16), frugal purchasing (p = 0.15) and volunteering (p = 0.18), and with 
helping close others (p = 0.20 for behavioural discrepancy and p = 0.19 for 
subjective importance). Guilt correlated positively with the subjective importance of 
all behavioural discrepancies, and also with being discrepant on socially conscious 
purchasing and frugal purchasing (p = 0.23 and 0.20 respectively). When the top
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and bottom 10% of cases were excluded, most correlations were lost, with the 
exception of the correlation between life satisfaction and the subjective importance 
of being discrepant on frugal purchasing (p = -0.15), and the correlation between 
guilt and behavioural discrepancies / subjective importance for socially conscious 
purchasing (p = 0.16 and 0.22 respectively) and frugal purchasing (p = 0.17 and 0.27 
respectively). There was one additional correlation observed for the reduced sample 
which was in the opposite direction to that hypothesised; between positive affect and 
the subjective importance of being discrepant on volunteering (p = 0.16). Again, 
these findings offer little support for hypothesis DW1, and moderate support for 
hypothesis DW2, given the relationships observed for negative affect and 
particularly guilt. With regards to behavioural domains, in comparison to the general 
public sample, relationships were observed for both socially conscious purchasing 
and frugal purchasing.
73.4.3 Discrepancies and Churchgoing
The hypotheses regarding churchgoing and discrepancies were as follows:
Hypothesis RDI: Behavioural discrepancies will be positively related to 
churchgoing.
Hypothesis RW1: Feelings o f guilt will be positively related to churchgoing.
For the general public sample, churchgoing related positively to being discrepant on 
charity giving (p = 0.17; p<0.05) and the subjective importance of this (p = -0.19; 
pO.Ol), but negatively rather than positively to being discrepant on frugal 
purchasing (p = -0.14; p<0.05). Relationships between churchgoing and behavioural 
discrepancies with respect to socially conscious purchasing, volunteering and 
helping close others were insignificant. Mann-Whitney tests were conducted to 
determine if churchgoers (from the churchgoer sample) differed from non­
churchgoers (from the general public sample) with respect to behavioural 
discrepancies and subjective importance. There were significant findings for being 
discrepant on volunteering (means of 0.6 and 0.8 for churchgoers and non­
churchgoers respectively, Z = 2.08, p<0.05) and on helping close others (means of
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0.8 and 0.6 for churchgoers and non-churchgoers respectively, Z =2.30, p<0.05), and 
for the subjective importance of being discrepant on charity giving (means of 1.0 and 
0.7 for churchgoers and non-churchgoers respectively, Z =3.41, pO.OOl). These 
findings therefore support hypothesis RDI for charity giving and to some extent for 
helping close others, but not for volunteering, frugal purchasing and socially 
conscious purchasing.
There was some support for hypothesis RW1. Churchgoing was unrelated to guilt in 
the general public sample (p = -0.04; p>0.05), however, churchgoers (from the 
churchgoer sample) reported experiencing guilt more often than non-churchgoers 
(from the general public sample), with means of 1.4 and 1.2 respectively (Z = 2.34; 
pO.Ol)'.
7.3.4.4 Exploratory Analysis o f Discrepancies
Exploratory analyses were conducted in order to compare how discrepancies related 
to the correlates of the self-reported behaviours, which were presented in Section 
7.3.3, because this could yield further information about the motivational bases for 
the behaviours. The results are contained in Table 7-24, with self-reported 
behaviours included for the purposes of comparison (and also because the sample 
size was smaller than was the case in Section 7.3.3, and non-parametric statistics 
were used).
Interesting findings were observed. Firstly, there were differences for socially 
conscious purchasing and frugal purchasing, with respect to the relationships 
between behavioural discrepancies / subjective importance and self-reported 
behaviour. In the case of frugal purchasing, people who were already more frugal 
were less inclined to feel that they should be more frugal (p = -0.42; pcO.001 for 
both samples), and were correspondingly less concerned (p = -0.46 and -0.45; 
pO.OOl for the general public and churchgoer samples respectively). In contrast, 
these relationships were not observed for socially conscious purchasing; the 
correlations between self-reported behaviour and behavioural discrepancies were 
insignificant (p = 0.06 and -0.09; p>0.05, for the general public and churchgoer
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samples respectively), and subjective importance and self-reported behaviour were 
actually positively correlated for the general public sample (p = 0.20; p<0.01 
compared to p = 0.11; p>0.05 for the churchgoer sample).
Table 7-24: Self-Reported Consumer Behaviour, Discrepancies and Their
Correlates
Socially Conscious Purchasing 
self-reported discrepancy importance self-reported
Frugal Purchasing 
discrepancy importance
GENERAL PUBLIC SAMPLE
Self-reported behaviour1
Socially conscious purchasing - 0.06 0.20 ** - - -
Frugal purchasing - - - - -0.42 *** -0.46 ***
Demographics1
Gender 0.07 0.12 0.02 -0.14 * 0.32 *** 0.17 *
Age 0.10 -0.07 0.09 0.27 *** -0.20 ** -0.21 **
Marital status -0.01 -0.02 0.01 0.09 -0.06 -0.10
Education 0.01 0.01 -0.01 0.00 -0.02 0.02
Working status -0.02 0.05 -0.04 -0.19 ** 0.09 0.07
Income -0.11 0.05 0.03 -0.29 *** 0.13 0.10
Schwartz Values2
Universalism 0.38 *** 0.13 0.11 0.13 -0.06 -0.06
Benevolence 0.17 * 0.05 0.03 0.17 * 0.02 -0.09
Conformity-Tradition 0.05 -0.01 0.05 0.21 ** 0.01 -0.06
Security -0.23 ** 0.04 0.14 * -0.14 0.06 0.05------
Power -0.23 ** -0.15 * -0.05 -0.21 ** 0.15 * 0.18 *
Achievement -0.20 ** -0.01 -0.07 -0.11 -0.05 -0.07
Hedonism -0.14 * 0.05 -0.06 -0.31 *** 0.15 * 0.21 **
Stimulation -0.09 -0.15 * -0.13 -0.18 * 0.08 0.13
Self-direction -0.08 -0.12 -0.28 *** -0.05 -0.17 * -0.08
Materialist Values
Full MVS scale3 -0.26 -0.02 0.00 -0.40 *** 0.17 * 0.26 ***
Socio-political materialism1 -0.15 * 0.06 0.04 -0.09 -0.03 -0.06
Socio-political postmaterialism3 0.16 * 0.09 0.07 0.00 -0.02 0.01
IM1 0.11 -0.01 -0.05 0.22 *** -0.09 -0.18 *
CHURCHGOERSAMPLE
Self-reported behaviour4
Socially conscious purchasing - -0.09 0.11 - - -
Frugal purchasing - - - - -0.42 *** -0.45 ***
Demographics4
Gender 0.12 0.10 0.10 -0.06 0.07 0.12
Age -0.12 -0.03 0.08 0.07 -0.16 * -0.13
Marital status 0.04 -0.12 -0.13 0.01 0.01 -0.06
Education 0.08 -0.06 -0.10 -0.11 -0.02 -0.03
Working status 0.07 0.11 -0.06 -0.12 0.11 0.06
Income 0.02 0.00 -0.09 -0.19 ** 0.15 * 0.04
Schwartz Values5
Universalism 0.27 *** 0.06 0.10 0.04 0.00 0.07
Benevolence 0.05 0.01 -0.05 0.04 0.01 -0.09
Conformity-Tradition -0.09 0.02 0.01 0.16 * 0.04 -0.02
Security -0.31 *** -0.01 0.01 -0.02 -0.02 -0.07
Power -0.15 * -0.13 -0.14 * -0.07 -0.04 -0.02
Achievement 0.06 0.00 -0.04 -0.10 -0.05 0.03
Hedonism 0.02 -0.03 -0.09 -0.21 ** 0.15 * 0.14 *
Stimulation 0.00 0.08 0.09 0.01 -0.03 0.08
Self-direction 0.06 -0.05 -0.03 -0.02 -0.15 * -0.06
Materialist Values 4
Full MVS scale -0.04 -0.08 -0.10 -0.27 *** 0.09 0.16 *
Socio-political materialism -0.25 *** 0.07 0.07 0.01 0.04 -0.04
Socio-political postmaterialism 0.23 *** 0.31 *** 0.34 *** -0.05 0.16 * 0.15 *
IM4 0.06 -0.12 -0.12 0.35 *** -0.28 *** -0.36 ***
1 n=198,2 n-194, 3 n=197,4 n=210,5 n=206
* p<0.05, ** p<0.01, * pO.OOl (2-tailed)
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These differing patterns of association were also carried through to the correlates of 
the self-reported behaviours. In the case of frugal purchasing, behavioural 
discrepancy and subjective importance sometimes related to demographics in an 
oppositional manner to self-reported behaviour, as follows. Self-reported behaviour 
correlated positively with age in the general public sample (p = 0.27; pO.OOl), and 
women reported lower levels of this behaviour (p = -0.14; pO.05). In contrast, 
older people were less likely to be discrepant on frugal purchasing (p = -0.20; 
pO.Ol) and were correspondingly less concerned (p = -0.21; pO.Ol), and women 
were more likely to be discrepant (a highly significant finding at p = 0.32; pO.OOl) 
and were correspondingly more concerned (p = 0.17; pO.05). In the churchgoer 
sample, self-reported frugal purchasing was negatively related to income (p = -0.19; 
pO.Ol), and being discrepant on frugal purchasing was positively related to income 
(p = 0.15; pO.05).
Regarding the relationships with the value types, whereas self-reported frugal 
purchasing was negatively related to power (p = -0.21; pO.Ol for the general public 
sample) and to hedonism (p = -0.31; pO.OOl for the general public sample, and p = 
-0.21; pO.Ol for the churchgoer sample), the relationships with behavioural 
discrepancies / subjective importance were in the opposite direction. In the general 
public sample, being discrepant on frugal purchasing was positively related to power 
and hedonism (p = 0.15; pO.05 for both), and subjective importance was also 
positively related to these two value types (p = 0.18; pO.05 for power, and p = 0.21; 
pO.Ol for hedonism). For the churchgoer sample, being discrepant on frugal 
purchasing and subjective importance also related positively to hedonism (p = 0.15 
and 0.14; p<0.05 respectively). Oppositional relationships were also observed for 
personal materialism, and for IM. For socially conscious purchasing in contrast, 
only in one case did behavioural discrepancies / subjective importance relate in an 
opposing direction to the correlates of self-reported behaviour; security related 
positively to subjective importance (p = 0.14; p<0.05), but negatively to self- 
reported behaviour (p = -0.23; pO.Ol) for the general public sample.
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7.4 Chapter Summary
The results of Study 3 are summarised graphically in Figure 7-1 for religiousness, 
values and consumer behaviours, and in Figure 7-2 for behavioural discrepancies.
Figure 7-1: Hypotheses for Consumer Behaviours
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dispositional religiousness operational religiousness
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M B 1 .M B 2 . M B3V B 2 MB 4
MBSVB1
socially conscious 
consumer behaviour frugal consumer behaviour
XX X  = confirmed or largely confirmed
XX X  = some confirmation and some discomfirmation
X X X  = disconfirmed or largely disconfirmed
The hypotheses concerning religiousness (both dispositional and operational) and the 
Schwartz value types were largely confirmed. The posited relationships between 
religiousness and personal materialism were also obtained, however there was more 
disconfirmation than confirmation regarding the links between religiousness and 
socio-political materialism and postmaterialism. The relationships between 
materialist values (both personal and socio-political) and the Schwartz value types 
were as hypothesised.
Regarding the relationships between values and consumer behaviour, the findings for 
the Schwartz value types and socially conscious purchasing were as predicted. The 
hypothesis linking socio-political postmaterialism with socially conscious 
purchasing was confirmed, but there was mixed support for the predictions
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concerning socio-political materialism and personal materialism. The hypotheses 
relating frugal purchasing to the Schwartz value types, personal materialism, socio­
political materialism and socio-political postmaterialism were partially supported, 
supported, supported and unsupported respectively. Finally, the relationships 
between consumer behaviour and dispositional religiousness were as expected.
Further to the correlational analyses, the Schwartz value types, materialism, the 
religion variables, and demographics were used to predict the two types of consumer 
behaviour, over and above prediction by impression management. In the case of 
socially conscious purchasing, the predictive power of values was relatively strong, 
of the religion variables was weak, and demographics had no predictive power. In 
the case of frugal purchasing, the predictive power of values was moderate, of 
religion was relatively weak, and of demographics was relatively strong for the 
general public sample. The only variable with moderate predictive power for the 
churchgoer sample was impression management.
Figure 7-2: Hypotheses for Behavioural Discrepancies
R D I
RW 1
D W 2
churchgoing
behavioural discrepancies / 
subjective importance
subjective well-being
agitation-related emotions 
guilt
X X X  = confirmed or largely confirmed
X X X  = some confirmation and some discomfirmation
X X X  = disconfirmed or largely disconfirmed
The hypothesis concerning the impact of behavioural discrepancies and their 
subjective importance on subjective well-being was disconfirmed, however there 
was some support for the hypothesis concerning the impact on negative affect and 
guilt. There was also some support for the posited relationships between 
churchgoing and both guilt and behavioural discrepancies / subjective importance.
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CHAPTER 8 SURVEY STUDY DISCUSSION
8.1 Introduction
The purpose of Study 3 was to examine the relationships between Christianity and 
socially conscious and frugal consumer behaviours, and the motivational 
significance of discrepancies in these behaviours. The findings of the study are 
discussed in the present chapter. The purpose of the discussion is not to discuss the 
results systematically for each of the 33 hypotheses that were tested, but rather to 
highlight the particularly noteworthy findings as they speak to the research aims of 
the thesis. Therefore, the relationships between the religion variables, values and 
consumer behaviours, and the findings for the behavioural discrepancies are 
discussed with these aims in mind. Attention is focused on what has been learned 
firstly regarding the influence of Christianity on the two types of consumer 
behaviour (research aim 1), and secondly regarding the fate of Christianity in a 
consumer society (research aim 2) as evidenced by the relationships between the 
religion variables and values. Further, the inclusion of various sets of variables in 
the survey enabled a thorough investigation of the motivational bases of socially 
conscious and frugal purchasing, which are also delineated in the present chapter.
8.2 The Relationships between Religion and Values
Examining the value priorities of churchgoers and the general public speaks to a 
better understanding of the place of Christianity in society. If Murray (2004) is right 
about the shifts of post-Christendom, then value shifts among churchgoers may also 
be expected. Therefore a comparison of the findings for religiousness and values 
with previous literature is warranted, with respect to their similarities and 
differences. This section examines religion and values in terms of the value theories 
of Schwartz and Inglehart, and also presents some of the findings for personal 
materialism. Three aspects of Schwartz’s value theory (Schwartz, 1992,1994) are 
discussed: firstly, the relationship between the general religion variables and the 
value types; secondly, the positioning of specific spirituality values on the value 
circumplex; and thirdly, the usefulness of God images as a means to distinguish
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among respondents (particularly churchgoers) with respect to their value priorities. 
Personal materialism (Richins and Dawson, 1992, Richins, 2004) is then described 
in terms of its differing correlates across the two samples, and the psychometric 
performance of the acquisition centrality subscale. Finally, in relation to socio­
political materialist values (Inglehart, 1977, 1990), the evidence for relationships 
between different religion variables and both materialism and postmaterialism is 
discussed.
8.2.1 Schwartz Value Types
There were notable differences between Christian identification, subjective 
religiousness, spirituality and churchgoing regarding the values they foster. The 
correlations contained in Table 7-9 for the general public sample are illustrated 
graphically in Figure 8-1.
Figure 8-1: Relationships between General Religion Variables and Schwartz
Value Types
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The results for subjective religiousness were closest to those reported by Saroglou et 
al. (2004) in their meta-analysis, although the strongest negative association in the 
present study was for self-direction rather than for hedonism. In comparison to 
subjective religiousness, Christian identification was rotated a little further toward 
the conservation pole of the circumplex, whereas spirituality was rotated further 
toward the self-transcendence pole. Churchgoing aligned somewhere between
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subjective religiousness and spirituality on the value circumplex. The effect of 
churchgoing on value priorities in the general public sample was also found when 
comparing the value priorities of non-churchgoers (from the general public sample) 
with those of churchgoers (from the churchgoer sample). The only value type for 
which there was no statistically significant difference was universalism.
Churchgoers prioritised benevolence and conformity-tradition more highly, and 
security, power, achievement, hedonism, stimulation and self-direction less highly 
than non-churchgoers.
It has been suggested that established religions and the state are usually mutually 
supportive (Schwartz and Huismans, 1995), and thus that positive correlations 
between religiousness and security, which comprises such values as “social order” 
and “national security”, would be expected. However, Roccas and Schwartz (1997) 
obtained negative relationships for samples from the Czech Republic and Hungary, 
countries in which the church opposed communist rule, as well as less positive 
correlations for conformity, more strongly negative correlations for power and 
achievement, and more strongly positive correlations for universalism. The negative 
relationships between religiousness (spirituality, churchgoing) and security obtained 
in Study 3 are therefore noteworthy, especially given that the majority of the 
churchgoer sample consisted of adherents to the Church of England, the established 
church. Such negative correlations have not been reported in studies of general 
measures of religion and values in Western societies (see Saroglou et al., 2004). The 
opposition of churches in Britain to the government on a number of issues in recent 
years, such as the Iraq war and the renewal of the Trident nuclear weapons 
installations, may show a growing divergence of church and state that is 
characteristic of post-Christendom (Bartley, 2006). It is noteworthy that of the four 
general religion variables, only Christian identification correlated positively with 
security, suggesting that it is not those Christians who attend church who are more 
concerned about security issues, but rather those who don’t.
Further understanding of religion and values is gained by referring to the notable 
differences in the positioning of the spirituality values in the circumplex (Appendix 
H). While Schwartz (1992) originally hypothesised a spirituality value type, it did
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not consistently emerge as a distinct value type across cultures. In the general public 
sample, the individual spirituality values “inner harmony” and “unity with nature” 
occurred in the universalism value type, “a spiritual life” and “meaning in life” 
occurred in the benevolence type, and “devout” and “accepting my potion in life” 
occurred in the conformity-tradition type. The positioning of the individual values 
was different in the churchgoer sample. “A spiritual life”, “meaning in life”, “inner 
harmony” and “unity with nature” all occurred in the universalism type, and 
“devout” occurred in the benevolence type, very close to the boundary with 
universalism. This suggests that spirituality values have different meanings for 
churchgoers and the general public, with many of the spirituality values rotated away 
from the conservation pole toward the self-transcendence pole of the values 
circumplex for churchgoers.
The only empirical work found which relates religiousness as a multidimensional 
construct to Schwartz’s value types is that of Fontaine, Luyten and Corveleyn (2000, 
Fontaine, Duriez, Luyten, Corveleyn and Hutsebaut, 2005) and Burris and Tarpley 
(1998). Study 3 used God concepts to do likewise, particularly for the churchgoers, 
among whom the dispositional religiousness measures (subjective religiousness, 
spirituality) were not expected to distinguish. Conceptualisation of God was chosen 
because it is considered to be central to one’s religious worldview, underlying other 
more specific constructs such as doctrines, ethics and political orientations (Greeley, 
1989a, p.486), and therefore also underlying values (see Kilboume, Beckmann, 
Lewis and Van Dam, 2001). Conceptualisation of God was also considered 
appropriate for use with religiously diverse samples (Bader and Froese, 2005). The 
correlations between God concepts (first order concepts only) and the value types 
from Table 7-9 are represented graphically in Figure 8-2 for the general public 
sample, and Figure 8-3 for the churchgoer sample respectively. The hypothesised 
relationship (shape only) for dispositional religiousness in the general public sample 
is also included in the graphs for the purposes of comparison.
In the case of the general public sample, the higher order Traditional God concept 
and its constituent concepts (Benevolent Guide, Distant God (reversed), Kingly God 
and Servant God) related to values in a similar manner to the general religion
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variables (especially spirituality and churchgoing, compare Figure 8-2 with Figure 
8-1), although the correlations between Kingly God and the value types were only 
significant for the openness to change values. Strict God showed few significant 
correlations with the value types, and the higher order Strict King concept showed 
none. Thus, the God concepts offered little extra information about the relationships 
between religiousness and values compared to what was ascertained from the general 
religion measures.
Figure 8-2: Relationships between God Concepts and Schwartz Value Types
(General Public Sample)
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Figure 8-3: Relationships between God Concepts and Schwartz Value Types
(Churchgoer Sample)
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In the case of the churchgoer sample, God concepts distinguished among 
respondents primarily in terms of conformity-tradition, benevolence and power 
values (see Figure 8-3). Compared to the general public sample, correlations 
between God concepts and values tended to be weaker for the openness to change 
values and stronger for power. None of the God concepts correlated with 
stimulation. This is interesting, because stimulation was the value type which 
exhibited the highest variance in the churchgoer sample, as shown in Table 7-2. 
While universalism displayed the least variance, it was the value type found to be 
particularly important for pro-environmental and pro-social behaviour. Of the God 
concepts included in the study, only Strict God differentiated churchgoers on 
universalism. Endorsement of a loving, caring, supporting God (Benevolent Guide) 
correlated with benevolence values, but not with universalism. Among churchgoers, 
the higher order Traditional God concept aligned similarly with values as spirituality 
and churchgoing did in the general public sample, although the magnitude of the 
correlations was somewhat weaker in the case of the former. The first order God 
concepts that comprised this traditional type did show some different relationships 
with the value types. For example, Kingly God was particularly positively related to 
conformity-tradition, and particularly negatively related to self-direction, and 
Benevolent Guide was particularly positively related to benevolence and negatively 
related to power. Interestingly, while operational religiousness performed better than 
dispositional religiousness in explaining the variation in churchgoers’ values, none 
of the God images was able to adequately capture the negative correlation between 
spirituality and security shown in Table 7-9.
Overall, conceptualisation of God did distinguish among churchgoers with respect to 
values to some extent, however, correlations were moderate at best, and did not 
approach the magnitude reported by Fontaine et al. (2000, 2005) for their two- 
dimensional “post-critical belief’ scale of approaches to Christianity. The scale 
distinguished among Belgian respondents along both dimensions of the value 
circumplex, and if adapted for other contexts, may be more appropriate than God 
concepts for examining the value priorities of churchgoers, although it is a longer 
instrument than the 20-item battery of adjectives used for conceptualisation of God. 
Similarly, for a sample of psychology undergraduates in the US, Burris and Tarpley
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(1998) reported higher correlations with (and distinction among) all value types for 
the four types of religious orientation (intrinsic, extrinsic, quest and immanence 
orientations) than was achieved in Study 3.
8.2.2 Personal Materialism
Just as the individual spirituality values were located differently on the value 
circumplex for the general public and churchgoer samples, differences between 
Samples were also observed in the position of personal materialism. The correlations 
between the full MVS and the value types contained in Table 7-10 are shown 
graphically in Figure 8-4, for both study samples.
Figure 8-4: Relationships between MVS and Schwartz Value Types
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0.0
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The hypothesised relationship (shape only) for personal materialism is also included 
in the graph for the purposes of comparison. For the general public sample, 
materialism aligned along the self-enhancement -  self-transcendence dimension of 
the circumplex, having its strongest positive correlation with power, and its most 
negative correlation with universalism. In comparison, the pattern of association 
was rotated a little towards the conservation pole in the churchgoer sample, with 
benevolence and hedonism displaying the strongest negative and positive 
correlations respectively. Again, as for the spirituality values, this may suggest 
slightly different representations of personal materialism among the two samples.
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Therefore, it should not be assumed that a construct means the same thing even 
across two fairly similar cultural groups. For both samples, achievement was less 
strongly related to personal materialism than expected from a sinusoidal hypothesis, 
and yet is consistent with previous work (Burroughs and Rindfleisch, 2002, Richins, 
2004, Sharpe, 1999). One reason may be that achievement values are contentless in 
the sense that achievement could be in any domain, in things both materialistic and 
non-materialistic.
A further aspect of personal materialism as it relates to religion is the psychometric 
performance of the acquisition centrality subscale of the MVS. As shown in Table 
7-2 and discussed in Section 7.2.4.2, the reliability of acquisition centrality was poor 
for the churchgoer sample (a= 0.54, compared to a=  0.67 for the general public 
sample). In a review of studies utilising the MVS, Richins (2004) reports a mean 
reliability of 0.73 for the subscale, only marginally lower than for the happiness and 
success subscales (a = 0.75 and 0.77 respectively). In Study 1, a reliability of Q! = 
0.13 was obtained for acquisition centrality. One possible explanation given in 
Section 3.5.3 for the poor performance in that study was that the discussions may 
have prompted participants to question their relationships to their possessions, 
leading to the breakdown of the scale. However, the reliability found in the present 
study suggests that there may be a problem more generally with acquisition 
centrality for churchgoers, perhaps lending support to the idea that enjoying 
consumption and living simply are not necessarily opposed, and that churchgoers 
thus experience a “paradox of attachment” in relation to their possessions (Cooper, 
2002).
8.2.3 Socio-Political Materialism and Postmaterialism
The relationships between religiousness and socio-political materialist values are 
among the more noteworthy found in this study. In agreement with a range of 
studies (e.g. Bean and Papadakis, 1994, Braithwaite et al., 1996, Giacalone and 
Jurkiewicz, 2004), socio-political materialism and postmaterialism were found to be 
independent value orientations. As described in Section 7.2.4.3, they were 
moderately positively correlated. This could at least in part reflect scale use, and
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socio-political materialism and postmaterialism were indeed moderately positively 
correlated with the mean rating of the SYS values in both samples (r = 0.37 and 
0.32; pO.OOl for materialism and postmaterialism respectively in the general public 
sample, and r = 0.39 and 0.28; pO.OOl in the churchgoer sample). It is possible that 
the instructions to the respondents exacerbated a tendency to give high scores, in 
stating “here is a list o f aims that different people would give top priority”. Standard 
deviations for materialism and postmaterialism were quite low, at 0.5 to 0.6, much 
lower than for the Schwartz value types (although a 9-point scale was used for SYS 
rather than a 5-point scale), and at the low end of standard deviations found for other 
5-point scales used in the study. Nonetheless, the hypothesised relationships were 
largely found between the scales and the Schwartz value types. The correlations 
between the socio-political materialism and postmaterialism scales and the value 
types contained in Table 7-10 are shown graphically in Figure 8-5, for both study 
samples, with the hypothesised relationship (shape only) for socio-political 
(post)materialism also included in the graph for the purposes of comparison. 
Primarily, postmaterialism promotes universalism and is opposed to power. While 
materialism is opposed to universalism, it is above all concerned with the security 
value type and not at all with power.
Figure 8-5: Relationships between Socio-Political Materialism / Postmaterialism
and Schwartz Value Types
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The relationships between religiousness and socio-political materialist values 
obtained in Study 3 do not confirm the simple picture presented in the literature, that
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of the opposition between religion and postmaterialism (Flouri, 2003, Inglehart,
1977, Rohrschneider, 1990). As shown in Table 7-11, relationships between the 
religion variables and socio-political materialist values were quite weak. In the 
general public sample, none of the three dispositional religiousness measures related 
negatively to postmaterialism (in fact, spirituality related positively), and only 
subjective religiousness correlated positively with materialism. Christian 
identification also correlated positively with materialism, also in accordance with the 
positive correlation found with the security value type. Regarding God concepts, 
Traditional God, Benevolent Guide and Servant God correlated positively with 
socio-political postmaterialism. In the churchgoer sample, while Benevolent Guide 
was positively correlated with materialism, it was more strongly positively correlated 
with postmaterialism. Similarly, while Strict God was negatively related to 
postmaterialism, it was also negatively related to materialism, although less strongly. 
While the evidence is mixed, on balance it suggests that practising Christianity does 
not foster preoccupations with order and economic security (Inglehart, 1977, p.89- 
90, Rohrschneider, 1990, p.5, 9), and may even be associated with postmaterialism. 
These results are consistent with the negative relationships found between 
religiousness and Schwartz’s security value type, again reflective of changes in post- 
Christendom such as a growing divergence between church and state.
8.3 Religion and Consumer Behaviour
The results of Study 3 suggest that Christianity has a significant positive impact on 
both socially conscious purchasing and frugal purchasing. For socially conscious 
purchasing, the impact of the religion variables was very small. As Table 7-18 
indicated, a weak positive relationship was observed between socially conscious 
purchasing and spirituality. This result is in agreement with Shaw and Thompson’s 
(2002) findings of positive relationships between spiritual values and identity as an 
ethical consumer. In addition, as described in Section 7.3.3.3, churchgoers (from the 
churchgoer sample) reported higher levels of socially conscious purchasing than 
non-churchgoers (from the general public sample). In contrast, churchgoing did not 
correlate with socially conscious purchasing within the general public sample. The 
difference between the two samples may have been due to the majority of
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respondents from the churchgoer sample attending churches which had their own fair 
trade stalls. The mean of socially conscious purchasing for the 54 respondents from 
the three churches without fair trade stalls was 3.3, compared to 3.5 for the 
remaining churchgoers, and 3.1 for the non-churchgoers from the general public 
sample. There was no significant difference between the means for the non­
churchgoers and the churchgoers from churches without fair trade stalls (t(240) = 
0.89; p>0.05). Conceptualisation of God did not distinguish among churchgoers 
with respect to socially conscious purchasing, and while there were weak 
correlations between several of the God concepts and socially conscious purchasing 
in the general public sample, these were lost when IM was controlled (Table 7-18). 
The addition of the general religion variables to the prediction of socially conscious 
purchasing was not significant for the general public sample, and was only just 
significant for the churchgoer sample, adding 3% to the variance explained (2% 
adjusted, see Table 7-19).
The religion variables were moderately positively correlated with frugal purchasing 
at the bivariate level (Table 7-18), in agreement with Watson et al. (2004).
However, relationships were attenuated substantially when IM was controlled. None 
of the general religion measures were unique in predicting frugal purchasing in the 
general public sample. Together they added 4% to the variance explained (2% 
adjusted). The appropriateness of controlling IM was questioned in Section 7.3.1, 
because positive correlations between IM and both frugality and religiousness may 
reflect overlapping content variance rather than contamination. However, the 
general religion variables by themselves (without first controlling for IM) still only 
predicted 6% of the variance in frugal purchasing (5% adjusted). A statistically 
significant difference between churchgoers (from the churchgoer sample) and non­
churchgoers (from the general public sample) reported in Section 7.3.3.3 was further 
evidence for the positive influence of church attendance on frugality.
An examination of the value correlates of socially conscious purchasing and frugal 
purchasing helps explain the strength of their relationships with the religion 
variables. Socially conscious purchasing was primarily an expression of the 
universalism value type (see Table 7-12), whereas religiousness was about
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conformity-tradition and benevolence (Table 7-9). In contrast, frugal purchasing 
related most positively to conformity-tradition, and most negatively to hedonism, as 
was also the case for religiousness.
8.4 The Motivational Bases of Socially Conscious Purchasing and 
Frugal Purchasing
The inclusion of values, socially desirable responding, and demographics in the 
survey enabled a thorough investigation of the motivational bases of socially 
conscious and frugal purchasing. The results indicate that these are very different 
types of behaviour which are, at most, weakly related.
As described in Chapter 4, findings from previous research suggest that choosing to 
curtail personal consumption is driven more typically by a desire to reduce stress, to 
achieve more balance in life, to increase family time (Hamilton, 2003a, Hamilton 
and Mail, 2003, Schor, 1998), and to cultivate an authentic self (Zavestoski, 2002), 
than by ecological and social justice considerations. The findings from Study 3 
suggest similarly that frugal consumption is not primarily an “ethically conscious” 
choice, “intentionally responsive to social and ecological conditions” of “excessive 
and unfair consumption and production”, as championed by Nash (2000, p. 169).
At the bivariate level, frugal purchasing was positively related to universalism and 
negatively related to power within the general public sample (Table 7-12). However, 
universalism was not predictive of frugal purchasing at the multivariate level, as 
shown in the regression in Table 7-14. Within the churchgoer sample, conformity- 
tradition and hedonism were the only value types which related to frugal purchasing. 
Addition of the value types added 9% to the prediction of the behaviour in the 
general public sample (6% adjusted), and did not add significantly to the prediction 
for the churchgoer sample (Table 7-14). Additionally, the materialist values analysis 
showed that frugal purchasing was opposed to personal materialism as hypothesised, 
particularly for the general public sample (Table 7-15). However, it was not related 
at all to socio-political materialism or postmaterialism in either sample. As 
expected, frugal purchasing was negatively correlated with income, although the
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relationship was weaker for the churchgoer sample, as indicated in Table 7-21. The 
strongest predictors of frugal purchasing in the general public sample were income 
(Table 7-22) and personal materialism (Table 7-17). In contrast, income did not 
predict frugal purchasing in the churchgoer sample, although personal materialism 
did. When income and personal materialism were together regressed on frugal 
purchasing, controlling for EM, the two predictors had similar regression weights (P 
= -0.36; t = -6.32, pO.OOl and p = -0.32; t = -5.94; pO.OOl for personal materialism 
and income respectively in the general public sample, and p = -0.16; t = -2.70; 
pO.Ol and p = -0.13; t = -2.32; pO.05 for the two predictors in the churchgoer 
sample). Income and personal materialism were uncorrelated (r = -0.02 and -0.01; 
p>0.05 for the general public and churchgoer samples respectively).
A rather different set of determinants was observed for socially conscious 
purchasing. Demographics played no role (Table 7-21), at least for the relatively 
well-educated and affluent samples studied here. In contrast, in the case of frugal 
purchasing, demographics added 17% to the prediction (15% adjusted) in the general 
public sample, and 6% (4% adjusted) in the churchgoer sample (Table 7-22). Values 
were stronger correlates of socially conscious purchasing than of frugal purchasing 
(Table 7-12). The Schwartz value types explained 20% additional variance over and 
above EM in socially conscious purchasing in the general public sample (17% 
adjusted), and 13% in the churchgoer sample (10% adjusted, see Table 7-13). As 
expected, universalism and socio-political postmaterialism were particularly 
important positive predictors of socially conscious purchasing (Table 7-13 and Table 
7-16 respectively).
While the difference between churchgoers (from the churchgoer sample) and non­
churchgoers (from the general public sample) with respect to their self-reported 
frugal consumer behaviour was not large (as described in Section 1.333), the 
analyses from the survey study suggest that frugality is normative in churchgoing 
circles. None of the religiousness measures were related to frugal purchasing (Table 
7-18), and values and demographics were weaker correlates and predictors within the 
churchgoer sample than within the general public sample (see Table 7-12 and Table 
7-14 for values, and Table 7-21 and Table 7-22 for demographics). The only
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variable which explained a moderate amount of variance within the churchgoer 
sample was IM. Indeed, IM explained twice the variance in frugal purchasing within 
the churchgoer sample (13%) as compared to the general public sample (6%), 
suggesting that frugality is a socially desirable practice in Christian circles. Further 
support of this normativeness is the lower variability in self-reported frugality for the 
churchgoer sample. The variance was 25% lower than for the general public sample, 
a statistically significant difference (F(l,530) = 5.25; p<0.01).
8.5 Discrepancies
The study yielded interesting results for the motivational significance of behavioural 
discrepancies; regarding their magnitude and subjective importance, their 
relationships with well-being and affect, and the relationship of churchgoing to both 
of these aspects. The exploratory analysis of behavioural discrepancies also affords 
further insights into the differing motivational bases of socially conscious and frugal 
consumer behaviours. This section focuses on these four areas in turn.
8.5.1 The Relative Importance of Behavioural Discrepancies
The analysis in Section 7.3.4.1 demonstrated that the behavioural discrepancies and 
their corresponding subjective importance were relatively low. The mean 
discrepancy scores were below “a little more often” for all behaviours except for 
socially conscious purchasing, and mean levels of subjective importance only just 
exceeded “a little concerned/worried” for socially conscious purchasing and charity 
giving. Thus it can be concluded that the respondents were generally comfortable 
with the frequency at which they were doing each of the four types of actions. 
Nonetheless, there were significant differences between the different behaviours. 
Discrepancies and concern were highest for socially conscious purchasing, lower for 
charity giving, volunteering and helping others, and lowest for frugal purchasing.
One of the suggestions arising from Study 1 was that churchgoers may be more 
concerned about using their time to assist others (volunteering, helping others), than 
about using their money (socially conscious purchasing, charity giving).
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Contributing to the community by giving one’s money or time, or by helping needy 
others was described as an expression of faith and altruism, perhaps more so than 
consumer behaviours. One group discussed how many people today experience time 
scarcity rather than money scarcity, thus offering time is more self-sacrificial than 
offering money. Further, in Study 2, the parable of the talents was sometimes 
interpreted as referring to one’s use of time rather than money. The results from 
Study 3 indicated that behavioural discrepancies and their corresponding subjective 
importance were similar for volunteering, helping close others and charity giving. 
There was no indication that people are more worried about not giving enough of 
their time, as compared to not giving enough of their money.
8.5.2 Discrepancies, Subjective Well-being and Affect
The relationships between behavioural discrepancies / subjective importance and 
subjective well-being and guilt were weak, although generally in the expected 
direction (Table 7-23). Given that specific behaviours (which were not expected to 
be particularly central to the participants’ lives) were targeted in this study, rather 
than self-concepts or broad life domains, it is perhaps notable that any relationships 
were detected at all. Significant effects were observed more often for negative affect 
and guilt, in line with the tenets of self-discrepancy theory (Higgins, 1987), than for 
positive affect and life satisfaction. Thus, the hypotheses derived from multiple 
discrepancies theory, a theory which relates discrepancies to life satisfaction and 
happiness (Michalos, 1985), were disconfirmed.
Obviously, correlations do not equate to causation. It cannot be claimed that feeling 
that one ought to be more frugal, consume more ethically or give more to charity 
definitively causes one to experience higher levels of negative affect in general, and 
guilt in particular. The reverse is also possible. The decrease in correlations 
observed when the highest and lowest scorers on life satisfaction and affect were 
excluded from the analyses could indicate that the influence is from affect to 
discrepancies rather than the reverse. In any case, the weakness of the correlations 
between discrepancies and affect suggests that discrepancies in socially conscious 
and frugal consumer behaviours have little motivational power.
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8.5.3 Discrepancies and Churchgoing
There was little evidence to suggest that the discrepancies were higher for 
churchgoers than for non-churchgoers (Section 7.3.4.3). Nonetheless, differences 
between the samples with regard to the well-being and emotional correlates of 
discrepancies may point toward interesting differences between churchgoers and the 
general public. Feeling that one has not met obligations to undertake the behaviours 
under study was associated more strongly with guilt for the churchgoer sample than 
for the general public sample (Table 7-23). In addition, churchgoers (from the 
churchgoer sample) reported experiencing feelings of guilt marginally more often 
than the non-churchgoers (from the general public sample), in agreement with 
suggestions from previous research regarding religion and guilt (Geyer and 
Baumeister, 2005). These findings may indicate that among churchgoers, failure to 
meet obligations plays itself out in guilt emotions to a greater extent than among the 
general public. Thus, to the extent that people try to avoid emotional discomfort, 
discrepancies concerning socially conscious and frugal consumer behaviours may 
potentially have greater motivational power among churchgoers.
8.5.4 Exploratory Analysis of Discrepancies
Further to Section 8.4, the exploratory analysis of behavioural discrepancies 
conducted in Section 7.3.4.4 also points to motivational differences between the two 
types of consumer behaviour. Behavioural discrepancies regarding frugal 
purchasing and their corresponding subjective importance were negatively related to 
self-reported behaviour. That is, people who were already frugal were less likely to 
feel that they should be more frugal and were correspondingly less concerned. This 
was not the case for socially conscious purchasing, where behavioural discrepancies 
were unrelated to self-reported behaviour, as was subjective importance in the 
churchgoer sample. In the general public sample, subjective importance was 
actually weakly positively related to self-reported socially conscious purchasing. 
Also, frugal purchasing behavioural discrepancies (and subjective importance) were 
more strongly related to affect than was the case for socially conscious purchasing in 
the general public sample. Yet, the magnitude of discrepancies in the case of 
socially conscious purchasing was greater than in the case of frugal purchasing, in
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both samples. In addition, for frugal purchasing, statistically significant correlations 
between values (hedonism, power and personal materialism) and behavioural 
discrepancies (and subjective importance) were in the opposite direction to the 
relationships between these values and self-reported behaviour (Table 7-24). That is, 
behavioural discrepancies (and subjective importance) related positively to 
hedonism, power and personal materialism. In contrast, oppositional relationships 
between behavioural discrepancies and the value correlates of self-reported 
behaviour were not found for socially conscious purchasing.
The relationships between self-reported frugal purchasing, behavioural discrepancies 
(and their associated subjective importance) and values suggest that feeling one 
ought to be more frugal than one is currently actually clashes with some of the very 
values that motivate frugality, namely, low materialism, low hedonism and low 
power. The dissonance involved may explain the stronger relationships between 
affect and behavioural discrepancies / subjective importance in the case of frugal 
purchasing for the general public sample. Perhaps the clash between values and the 
discrepancy is reflective of external pressures on behaviour, such as income 
constraints and apparent social norms regarding frugality. Indeed, that IM related 
more strongly to frugal purchasing than to socially conscious purchasing indicates 
that frugality is a socially desirable consumer behaviour, particularly among 
churchgoers. In contrast, socially conscious consumer behaviour may more strongly 
reflect an internalised (personal) norm, rather than a social norm. Perhaps choosing 
to consume with the welfare of less fortunate others in mind does not neutralise the 
motivation to do still more to help them. Perhaps there is no limit to what one can 
do, in theory, in terms of socially conscious purchasing. The prediction of socially 
conscious purchasing by universalism (Table 7-13) indeed suggests that norm 
activation (Schwartz, 1977) is at work. This is also in agreement with Shaw and 
colleagues’ (Shaw, Shiu and Clarke, 2000, Shaw and Shiu, 2002a, Shaw and Shin, 
2002b, Ozcaglar-Toulouse, Shiu and Shaw, 2006) findings regarding the importance 
of personal norm as a determinant of intentions to purchase fair trade grocery 
products.
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8.6 Methodological Issues
As discussed in Section 6.3.2, the response rate for the general public sample was 
low (13%). In addition, the respondents were highly educated, with 59% of the 
general public sample and 78% of the churchgoer sample holding a level 4 or 5 
qualification. It was considered that the length and complexity of the questionnaire 
may have exacerbated the tendency toward a low response rate and an educated 
sample. Likewise, the samples were non-representative in terms of gender, age and 
income, although these differences were considered less important than the 
difference for education. The extent to which the findings of Study 3 can be 
generalised to less educated (and less affluent) samples is therefore in question. The 
churchgoer sample included congregants from a wide range of churches, across the 
spectrum of Anglicanism, and with a Roman Catholic, Methodist and New Church 
also represented. However, it of course cannot be claimed that the full breadth of 
expression of Christian faith and practice in the UK was incorporated in the research.
Another issue is the validity of the self-reported consumer behaviour scales, which 
were developed specifically for Study 3. Confirmation of the study hypotheses (e.g. 
relationships between socially conscious purchasing, universalism and socio­
political postmateiialism, and between frugal purchasing, personal materialism and 
income) give some confidence in the validity of the scales. However, their 
psychometric properties have not been evaluated to the extent required for good 
measures (see e.g. Bearden and Netemeyer, 1999, p.3-7). Furthermore, self-reported 
behaviours are not actual behaviours. Rather, they reflect people’s perceptions and 
beliefs about their behaviours (Gatersleben, Steg and Vlek, 2002, p.337-338, Olsen, 
1981, p.121), and, as the analysis has indicated, these self-reports maybe subject to 
social desirability bias. Thus, for example, the frugal purchasing scale is really about 
the extent to which people consider (and represent) themselves to be frugal, rather 
than what they purchase against some benchmark standard of frugality. There are 
additional limitations with the socially conscious consumer behaviour scale. 
Questions such as how often respondents “deliberately avoid buying products on the 
basis of a company’s unethical behaviour” presume knowledge of such behaviours. 
However, as Worcester and Dawkins (2005) have highlighted, public awareness of
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companies’ socially (irresponsible activities is low. In spite of the limitations of the 
self-reported behaviour scales, it is still important to understand the motivations for 
pro-social intention-orientated behaviour in order to understand and influence it, as 
Stem (2000) makes clear in the case of environmental behaviours (p.408). To gain 
greater confidence in these findings, further work with the scales, and quantitative 
work on socially conscious and frugal consumer behaviours more generally, is 
required. The ability to use data concerning actual household consumption patterns, 
such as the UK Family Expenditure Survey, would contribute considerably to this 
effort. However, at present there is no facility to link these data with religion 
variables.
Further analyses also could be conducted on the data collected. For example, it 
would be possible to examine relationships between the religion variables and the 
specific values that comprise the Schwartz value types. For example, Saroglou et al. 
(2004, p.732) suggest that religiousness may relate differently, and perhaps even in 
the opposite direction, to different components of the universalism value type, such 
as social justice and environmental ideals. Churchgoers’ expressions of particular 
concern about poverty and justice issues noted in Studies 1 and 2 also suggest 
positive relationships between religiousness and individual values of social justice 
and equality. Furthermore, social justice was positioned on the value circumplex 
either in or close to the benevolence value type (Appendix H). As demonstrated in 
Table 7-9, this value type correlated positively with dispositional religiousness. 
Further examination of these relationships is therefore worthwhile in the context of 
sustainability research, and could also be supported in future work by the addition of 
extra values to the SYS to capture environmental (or biospheric) values more fully, 
as Stem, Dietz and Guagnano (1998) have done. Additional analyses concerning 
subjective well-being are also possible with the Study 3 data, for example, 
examination of the demographic and value correlates of life satisfaction and affect.
One final limitation of the study concerns the section on behavioural discrepancies. 
Almost a quarter of the respondents did not seem to understand the questions as 
intended, and thus had to be excluded from the analysis. The findings regarding the
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emotional impacts of behavioural discrepancies, and their relationships with 
churchgoing, must therefore remain tentative.
8.7 Chapter Summary
This chapter discussed the results from Study 3. It emphasised differences in the 
relationships between the different religion variables and the Schwartz value types.
In particular, it noted that those who attended church and who considered themselves 
to be more spiritual lent lower priority to security values than previous research has 
suggested. It was Christians who did not attend church and who were not 
particularly spiritual who were more concerned about security. These results were 
repeated for socio-political materialism; again, it was Christian identification, rather 
than churchgoing and spirituality, which was related to more materialist socio­
political priorities. These findings suggest values shifts among practising Christians 
in the era of post-Christendom.
The influences of the religion variables on socially conscious purchasing and frugal 
purchasing were small, especially in the case of the former. As expected, socially 
conscious purchasing was found to be an expression primarily of universalism and 
socio-political postmaterialist values. In contrast, frugal purchasing was foremost 
about income constraints and personal (anti-)materialism. The discrepancies 
analysis suggested that behavioural discrepancies in socially conscious and frugal 
purchasing have little motivational significance, although to the extent that 
relationships between discrepancies and guilt were more consistent among the 
churchgoer sample, this may be less the case for churchgoers.
The findings from the three studies will now be synthesised in the final chapter of 
this thesis.
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CHAPTER 9 CONCLUDING DISCUSSION
9.1 Introduction
The research presented in this thesis involved reviews of the literature, two sets of 
discussion groups (Study 1, which also included a supplementary questionnaire, and 
Study 2) and a survey (Study 3) in order to achieve two research aims. The first aim 
was to investigate whether and how participation in Christian churches influences 
consumer behaviours (specifically, ecologically conscious, socially conscious and 
frugal consumer behaviours) thereby seeking a better understanding of the 
contribution of Christianity to sustainable consumption. The second was to address 
broader debates about the fate of Christianity in consumer society, by examining the 
distinctiveness of churchgoers as compared to the general public with regards to their 
behaviours, values and beliefs.
In this concluding chapter, the results of the three studies are summarised and 
synthesised. The survey results are first used to emphasise differences between 
churchgoers and non-churchgoers with respect to their ecologically conscious, 
socially conscious and frugal consumer behaviours. These quantitative findings are 
supplemented by the qualitative findings, which provide information on how 
Christian narratives concerning ecological degradation, social justice and wealth and 
possessions are applied to the practices of everyday life. The quantitative and 
qualitative findings are also used to address the second research aim. A discussion 
on the theoretical contributions of the work then follows, including the use of God 
concepts to distinguish among value priorities (particularly of religious people), the 
use of discrepancy theories in sustainable consumption research, and the 
motivational bases of socially responsible and frugal consumer behaviours.
Following a brief methodological reflection, the chapter concludes with suggestions 
for future research, such as further qualitative work on consumer behaviour and 
research on other domains of behaviour relevant to the pursuit of sustainability. In 
addition, the present research could be extended across religious traditions, and 
across Christian and other groups which are more specifically concerned with
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addressing the problems of consumerism. Action research that proactively seeks to 
negotiate more sustainable ways of living is also recommended.
9.2 On Churchgoing and Consumer Behaviour
9.2.1 The Influence of Christianity on Consumer Behaviour
Most previous research on Christianity and ecologically conscious consumer 
behaviour dates from the 1980s and 1990s, and has been conducted in the United 
States. Nonetheless, there has been considerably more investigation of this 
behavioural domain in comparison with the two other domains of interest for this 
thesis. Therefore, the influence of Christianity on its adherents’ ecologically 
conscious consumer practices was investigated primarily by means of a literature 
review (Section 2.4.2), and not through inclusion in Study 3. Overall, previous 
research indicates that the relationships between Christianity and pro-environmental 
behaviours (including consumer behaviours and other behaviours such as 
environmental citizenship and support for environmental policies), are weak and 
complex, with some positive relationships and some negative relationships observed, 
depending on the religion variables that are used. These studies suggest that 
religiousness indicators such as churchgoing, frequency of prayer, and subjective 
importance of religion, more often have a positive than negative impact on pro- 
environmental behaviour. For example, a comparison of survey data from 1993 and 
2000 suggested that in the UK, churchgoing has a growing positive, though still 
weak, impact on pro-environmental behaviour (Appendix A). Survey studies have 
also evidenced relationships between pro-environmental behaviour and various 
specific religious beliefs, such as sanctification of nature (a positive correlate of pro- 
environmental behaviour), and dominion views of nature and conservative end times 
thinking (negative correlates of pro-environmental behaviour).
Study 3 examined relationships between religion and the two other types of 
consumer behaviour, socially conscious consumer behaviour and frugal consumer 
behaviour, using the framework of value theory (Schwartz, 1992,1994) and multiple 
analyses across a general public sample and a churchgoer sample. As presented and
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discussed in Sections 7.S.3.3 and 8.3, these analyses included correlations and 
regressions involving general religion variables (Christian identification, subjective 
religiousness, spirituality and churchgoing) and operational religiousness (God 
concepts of Benevolent Guide, Distant God, Strict God, Kingly God, Servant God, 
and higher order concepts of Traditional God and Strict King), comparisons of 
churchgoers (from the churchgoer sample) with non-churchgoers (from the general 
public sample), and examination of clusters of people from the general public sample 
with different religious and spiritual self-descriptions. Christianity was found to 
have a significant positive influence on both socially conscious consumer behaviour 
and frugal consumer behaviour (“socially conscious purchasing” and “frugal 
purchasing” as operationalised in the study).
Spirituality was the only religion variable with which socially conscious purchasing 
related consistently, and this relationship was weak. This is perhaps surprising in the 
first instance, given the role of churches in the fair trade movement (Cloke et al., in 
press). However, socially conscious consumer behaviour is an expression of 
universalism (commitment to the welfare of all people and nature) (Table 7-12), a 
value type which, empirically, Christianity does not seem to particularly promote 
(Table 7-9), at least among the Christian traditions represented by the survey 
respondents. In contrast, the religion variables were less weakly and more 
consistently related to frugal consumer behaviour, a behaviour which is in part an 
expression of values which religion promotes; conformity, tradition, anti-materialism 
and anti-hedonism (Tables 7-9, 7-10, 7-12 and 7-15). Controlling for socially 
desirable responding (impression management) substantially attenuated the 
relationships, again leading to the conclusion that the influence of Christianity on 
frugal consumer behaviour is minor. However, frugal consumer behaviour’s lower 
variance, its significantly stronger relationship with impression management, and its 
otherwise weaker correlates in the churchgoer sample (as compared to the general 
public sample) may indicate that frugal consumer behaviour is a socially desirable, 
normative practice in churchgoing circles (Section 8.4). Thus, it may not be 
appropriate to control for impression management if the variance it shares with 
frugal consumer behaviour reflects conformity with a social norm to purchase less. 
Future survey work could explicitly examine whether a social norm to consume
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frugally is stronger among churchgoers than among non-churchgoers. Nonetheless, 
in Study 3, the religion variables by themselves still explained little variance in 
frugal purchasing, even when impression management was not controlled (Section
8.3). Thus, while the findings regarding socially conscious and frugal consumer 
behaviour do not go so far as to support Bruce’s (1995, p.67) assertion that 
committed Christians are not behaviourially distinctive (Section 1.5.3), they come 
close.
Within the confines of consumer society, the extent to which people can and do 
embody counter-consumerist values in their everyday lives may well be markedly 
constrained. In Study 1, there were instances of participants struggling with 
discrepancies in their own behaviour, for example, with failure to fulfil their 
obligation to steward the environment. Because of the potential for discrepancies to 
drive action, as hypothesised by cognitive dissonance theory (Festinger, 1957, 
Aronson, 1992), gaps between people’s self-reported consumer behaviours and their 
feelings of obligation to engage in these behaviours were investigated in Study 3, 
drawing on the perspectives of multiple discrepancies theory (Michalos, 1985) and 
self-discrepancy theory (Higgins, 1987). Behavioural discrepancies, their 
corresponding subjective importance and the relationships of the two with affect and 
life satisfaction were weak (Tables 7-73 and 7-24, also Section 8.5). Nonetheless, 
the stronger associations of discrepancies with guilt in the churchgoer sample may 
indicate a slightly greater motivational power of discrepancies among churchgoers 
(Table 7-23, also Section 8.5.3).
In addition to the relative lack of behavioural distinction on the part of churchgoers 
found in Study 3, there were also elements of churchgoers’ discourses that overlap 
with those of the general public more broadly, for example, their “progressive” and 
“regressive” discourses of consumerism (Section 3.5.1), and their strategies for 
resisting consumption pressures (Section 4.5.1). Nonetheless, Bocock (1993), 
WWF-UK and SDC (2005) and others maintain that specifically religious traditions 
have considerable resources to counter consumerism. Indeed, this was the principal 
premise of this thesis (Sections 1.5.1 and 2.3.2). The accounts of the churchgoers 
who participated in Study 1 attested to this. Christian beliefs concerning
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environmental stewardship, which view the earth as God-given, to be stewarded by 
humans and not owned by them, can provide a strong basis upon which to respond to 
ecological degradation. Likewise, asserting the equality of all people, as brothers 
and sisters made in the image of the Creator God, and stressing Jesus’ particular 
concern for the socially marginalised likewise provide a strong platform to approach 
issues of poverty, disadvantage and social injustice. Contentment with what one has, 
belief in a loving and personal God, and pursuit of fulfilment through Christian 
vocation and service to other people oppose equations of ever more consumption 
with the good life. These values and beliefs have the potential to impact on the daily 
lives of churchgoers. The next section addresses the translation of such values and 
beliefs into practices.
9.2.2 Applying Christian Ethics in Everyday Life
In discussing ecologically conscious consumer behaviour, some participants in Study 
1 voiced their heart-felt realisation of their personal responsibility as Christians to 
protect the environment, evidencing the activation of a pro-environmental personal 
norm. However, the discussions also concentrated on social and infrastructural 
constraints on behaviour. It was clear from both the qualitative data and the 
supplementary questionnaire that, in spite of the widespread voicing of an 
environmental stewardship ethic, ecological issues were of secondary importance to 
churchgoers and the activities of their churches, particularly the more theologically 
conservative ones. It was however noted that the study took place prior to the 
current heightened level of public attention to climate change (Section 3.5.2). In 
comparison to ecological issues, addressing poverty, social disadvantages and social 
injustices were seen by the participants to be particularly important responsibilities 
for Christians. Purchasing fair trade products was supported by most participants, 
and discussions about other ways of addressing issues of poverty and social 
disadvantage outside consumption, such as giving to charities, running schemes in 
the local community for needy people and lobbying governments, were common.
The apparent normativeness of frugal consumer behaviour observed in Study 3 
obscures the complex relationships churchgoers have with their possessions, as
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evidenced across all three studies. The failure of the acquisition centrality subscale 
of Richins and Dawson’s (1992) Material Values Scale in the supplementary 
questionnaire of the first set of discussion groups (Sections 3.4.5.1 and 3.5.3), and 
the relatively low reliability observed for the churchgoer sample in the survey study 
(Table 7-2, Sections 7.2.4.2 and 8.2.2), indicate that appreciating material goods and 
living simply are not as clearly opposed as the materialism scale suggests. Study 2 
participants problematised frugality as well as excess wealth (Section 4.4.1.2).
Frugal people can be self-righteous, and as controlled by their possessions as people 
who consume conspicuously. The Roman Catholic group members felt that God 
wants people to have “the things that are good' (Peter, Section 4.4.1.2), and not just 
the bare essentials.
Study 1 participants grappled with moral questions concerning approaches to wealth 
and possessions in the light of concerns about poverty and idolatry (devotion to 
goods rather than a devotion to God). Some participants said that wealth in and of 
itself is not a problem, provided it does not become a top priority and one is 
generous to others, especially the poor. Others expressed an ideal of sufficiency, 
contentment, and material simplicity. Occasionally, participants voiced a sense of 
obligation to drastically curtail their consumption in solidarity with the poor. Study 
2 used key Bible texts on wealth and possessions to explore in greater depth how 
these different positions were articulated, negotiated and responded to in the group 
context, and their implications for consuming and earning. The variety of 
approaches found in Study 1 was also noted in Study 2, however, lordship theology 
and of some of the themes of contentment theology (Powley, 2003) were particularly 
prevalent.
Discussion group participants (Studies 1 and 2) raised some challenging ethics in 
response to consumerism, such as that the environment should not be damaged but 
protected and nurtured on behalf of its creator, that all humanity are siblings made in 
God’s image, that all material property belongs to God, and that the rich and the poor 
are reversed in the kingdom of God. Nonetheless, Miller (2003) has demonstrated 
that Christian counter-narratives, as daring and radical as they may be, “are subject 
to the same fate as other cultural objects within consumer culture... in danger of
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becoming ineffectual and, more than that, of functioning as comforting delusions 
that are nothing more than a way for religious believers to convince themselves that, 
appearances notwithstanding, their religious faith is impervious to the erosions of 
commodification” (p. 179). There was some suggestion of this “comforting 
delusion” in Study 1 in relation to participants’ discussions about ecological issues.
In some groups there seemed to be an assumption that addressing one’s relationship 
with God and/or with other people would somehow automatically lead to enacting 
this responsibility. As Glenda said (Section 3.4.2.1), “asyou learn about God's 
world and the more you love God and you seek to please him, the more you will 
automatically look after it, look after your little patch”.
There was evidence in the three studies, especially the discussion groups, of various 
ways in which the above ethics are tempered, thereby reducing their potential impact 
on the practice of everyday life. These processes include prioritisation, fatalism, 
individualism and spiritualisation. Prioritisation has already been mentioned in 
relation to ecological issues above. A further delineation of the remaining processes 
now follows.
Post-Christendom has seen the waning influence of Christians, Christian institutions 
and the Christian story in society (Murray, 2004). It is of course clear that 
“Christians are not presently at liberty to reconstruct global economics”, as Powley 
(2003, p.2) has noted. In the Bible text discussion groups, uncompromising moral 
stances on various issues, for example, Sarah’s view of football players’ earnings as 
obscene (Sections 4.4.2.2 and 4.5.2), were challenged by others who were fatalistic 
about the possibilities for change. For example, Elise replied to Sophie, “but what 
can you do about it because it is a fact that people will pay them to play football, pay 
a lot o f money to watch them”. These interactions point toward what Miller (2003) 
has called “the derailing of eschatology” (p. 130). Drawing on theologians John 
Caputo and Johann-Baptist Metz, Miller (2003) discusses how Christian 
eschatological hopes for justice in the future have become greatly neutralised in late 
modernity. Eschatological hope, as held by the early Christians, corresponds to a 
discontinuous “messianic” notion of time, which holds open the possibility of the 
radical disruption of present structures by the “justice to come”, and against which
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the injustices of the present are therefore thrown into sharp relief. In contrast, the 
“evolutionary” time of late modernity is continuous, and the future is understood as a 
continuation of the incrementally changing status quo. Under the pressure of an 
evolutionary sense of time, eschatological expectation of a future beyond the 
possibilities of the present, and therefore the power of Christian hope to motivate 
action for change, are eroded (Miller, 2003, p. 130-132).
Christians may continue to believe in the “upside down” kingdom of God, where the 
first and the last are reversed, at a time and place separate from here and now, but the 
extent to which they anticipate and participate in its irruption into the present is 
another question. In Study 1, present helplessness and hopefulness for change and 
one’s contribution to that change formed a dialectic. As discussed in Section 3.5.4,— 
while participants expressed their feelings of helplessness and struggle in relation to 
global social and ecological issues, the discussion groups also evidenced various 
ways in which Christian groups may help to combat helplessness and bring about 
changes (Kaplan, 2000), such as social solidarity, belief in one’s connection to a 
powerful God, and a commitment to take realistic yet also effective action. In Study 
2, in the context of discussing the specifics of economic inequality, this dialectic was 
also apparent (Sections 4.4.2.2 and 4.5.2).
In addition to fatalism in the face of the present reality is the individualistic context 
of that reality. Study 2 participants’ individualistic readings of the story of Jesus and 
the rich man (Mark 10:17-31) and of the parable of the talents (Matthew 25:14-30) 
were noted. Within such a framing, responsible stewardship of money and use of 
one’s abilities involve decisions which the individual makes before God, the former 
through practices such as tithing (Section 4.5.2). This approach is typical of lordship 
theology, in contrast to the emphasis on communities of generosity and shared 
ownership that characterise liberation theology and monastic theology approaches 
(Powley, 2003). Glenda’s comment from Study 1, repeated above, about looking 
after “your little patch” is also an example of such individualisation, which is 
unlikely to inspire churches to take collective environmental action, nor to take issue 
with structural reasons for environmental degradation.
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A final way in which Christian teachings may be tempered is through 
“spiritualisation” (Myers and DeBode, 1999). For example, Jesus’ call to the rich 
man was interpreted by Study 2 participants foremost as a test of the heart, as a call 
to “theological poverty”, “the psychological or spiritual detachment from material 
values that faith requires” (Moritz, 2000, p.70. Section 4.4.1.1). Abundant personal 
wealth and possessions are acceptable, as long as they are shared generously, 
particularly with people in need, and provided the individual does not become 
fixated on amassing them and is willing to give them up if called to do so (Sections
3.5.3 and 4.5.1). Results from Study 3 show how churchgoers are more distinct from 
non-churchgoers at the level of values as compared to the level of practice, mapping 
nicely onto this understanding of theological poverty (compare Sections 7.3.2 and
7.3.3.3), although this also accords with a hierarchical understanding of the 
influences on behaviour (such as in value belief norm theory (Stem etal., 1999)), 
wherein social structural variables like religion are more distal influences on 
behaviour than they are on higher level constructs such as worldviews and values.
Consistent with previous research on religion and personal materialism (Burroughs 
and Rindfleisch, 2002, Evrard and Boff, 1998, Flouri, 1999, La Barbera and Gurhan, 
1997), all the dispositional religiousness measures, with the exception of subjective 
religiousness in the churchgoer sample, were moderately negatively correlated with 
personal materialism (the full Material Values Scale). The survey results also point 
toward the opposition of God and mammon in people’s value priorities. In both the 
churchgoer and general public samples, the Traditional God concept (and its 
constituent images of Kingly God, Servant God and Benevolent Guide) correlated 
negatively with personal materialism, and Distant God image correlated positively, 
suggesting that belief in a warm, close and personal God is related to a lesser 
emphasis on material possessions (Table 7-11). In comparison, none of the God 
concepts were significantly related to frugal consumer behaviour (at all in the 
churchgoer sample, and in the general public sample when impression management 
was controlled). Of the eight statistically significant correlations between the 
religiousness variables (both dispositional and operational) and the Material Values 
Scale in the general public sample, three were significantly greater than the 
correlations between the corresponding religiousness variables and frugality. In the
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churchgoer sample, the number was five out of six. This provides statistical 
confirmation that religiousness related more strongly to values than to behaviour. 
There was further evidence from Study 1 that churchgoers may be distinctive in the 
way they view their material circumstances. By the end of the discussions, 
participants had reached a lower assessment of what constitutes material necessity 
than reported in surveys of the UK public (Section 3.5.3). Further research would be 
needed to examine whether this finding was an artefact of the discussion group 
setting or an inherent characteristic of religious groups.
In attempting to explain how and why Christians are not more distinctive with 
respect to practices of frugality and socially conscious consumption, the above 
discussion does not aim to gloss over differences between churchgoers and non­
churchgoers. Gill (1999) has argued that in trying to understand the influence of 
churches on the lives of their participants, scholars should take seriously the 
influences of churches as they actually are, “with all their frailties and ambiguities” 
(p.26). In Chapter 2, the notions of overlapping communities (Gill, 1999) and 
multiple identities (e.g. Burke, 2003b, Smith-Lovin, 2003) were used to explain 
observations that the differences between churchgoers and non-churchgoers as 
regards their values, beliefs and practices, are real, but they are relative rather than 
absolute (Gill, 1999). As mentioned in Section 9.2.1, religion variables do 
distinguish among people’s values. Although Study 3 was not longitudinal, the 
findings also indicate that some of these distinctions may be changing over time, 
which is noteworthy. The study showed negative relationships between 
religiousness indicators (churchgoing and spirituality) and security values, which is 
unreported in previous studies for Western European countries (Saroglou et al., 
2004). It also suggested that churches may be beginning to foster socio-political 
postmaterialist values, rather than materialist values as found previously in the 
literature (Flouri, 2003, Inglehart, 1977, Rohrschneider, 1990). It was suggested that 
these findings are reflective of the changes of post-Christendom, such as an 
increasing divergence between church and state and growing critiques from 
churchgoers and churches toward government policy. The findings may also be 
reflective of “cultural revitalisation” and “cultural retooling”, as churches seek to
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respond to pressing social and ecological issues (Kearns, 1996), as explained in 
Chapter 1.
Furthermore, while people may share the same values and lifestyles as non­
churchgoers, the basis for the decisions they make may be different. Thus it was 
noted that churchgoers and non-churchgoers might use similar strategies to resist 
consumerism, but churchgoers may do so because a desire to serve God leads them 
away from a career involving lucrative earnings (Section 4.5.1). By the same token, 
churchgoers and non-churchgoers alike may also pursue economic success, the 
churchgoer perhaps expressing a motivation to use the money in God’s service. In 
that sense, Christian ethics regarding wealth and possessions do impact on everyday 
life, and many discussion group participants considered themselves to be distinctive 
from their peers with respect to their approach to money. In addition, while the 
differences between churchgoers and non-churchgoers as regards self-reported 
socially conscious and frugal consumer behaviours were relatively small, previous 
research findings have displayed significant distinctions between churchgoers’ and 
non-churchgoers’ behaviours as regards financial savings, consumer debt and charity 
giving (Christian Research, 2005, Nemeth and Luidens, 2003), thus disagreeing with 
Bruce (1995, p.67).
9.3 Theoretical Contribution
9.3.1 Schwartz Value Survey, God Concepts and Socio-Political Values
This thesis contributes significantly to values research. In particular, it is the first 
study to attempt to use God concepts to systematically distinguish among the value 
priorities of people who are dispositionally religious (churchgoers). This task, 
justified because of the theoretical notion that religious imagination or worldview 
underlies more specific values (Greeley, 1989b); was achieved with some success, 
but not sufficiently in the case of stimulation, security, and universalism value types 
(Section 8.2.1). There may be other types of God concept which could tap the frill 
spectrum of values. In the case of the general public sample, the use of God 
concepts was not found to offer additional information about people’s value
307
Chapter 9
priorities over and above that provided by the dispositional religiousness measures.
A further contribution to values research is the new findings that resulted from 
relating separate socio-political materialism and postmaterialism constructs with the 
Schwartz value survey and with various religiousness variables (Section 8.2.3).
The use of terms in this thesis such as “tradition” prompt a reflection on value theory 
terminology. When using Schwartz’s labels, it is important not to reify them but to 
clearly articulate what precisely they represent. Rohan (2000, p.260) used 
alternative names for the higher order dimensions of the value circumplex 
(“opportunity-organisation” rather than openness to change-conservation, and 
“individual-social context outcomes” rather than self-enhancement-self- 
transcendence), partly in order to avoid evaluative interpretations of the values, and 
also in order to be more open about the multiple ways in which these values can be 
expressed, for example a “funky-looking new wave aromatherapist” who focuses on 
organisation rather than opportunity, and a “miracle worker” osteopath who is more 
concerned with individual than with social outcomes (p.260). Similarly, what it 
means for religious people to endorse “tradition” and “conformity” values more 
strongly than non-religious people requires critical examination. Schwartz (1992) 
defined conformity as “restraint of actions, inclinations, and impulses likely to upset 
or harm others and violate social expectations or norms” (p.9), and tradition as 
“respect, commitment, and acceptance of the customs and ideas that one’s culture or 
religion impose on the individual” (p. 10). However, conforming to the practices of a 
particular religion has the potential to put one at odds with social expectations (or 
other traditions, one might say) outside of that religion. For example. Miller (2003) 
speaks of “the strange logics and desires of their traditions that might draw believers’ 
lives away from conformity with the status quo” (p.225). To that extent, if care is 
not taken, evaluative labels may unhelpfully convey an impression of churches and 
churchgoers as more averse to change than the research in this thesis has suggested.
9.3.2 The Use of Discrepancy Theories in Sustainability Research
The notion of discrepancies was helpful for explaining churchgoers’ expressions of 
failure, remorse and guilt in Study 1. However, the application of multiple
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discrepancies theory (Michalos, 1985) and self-discrepancy theory (Higgins, 1987) 
to the quantitative research in Study 3 was less successful. The research suggested 
that the motivational power of discrepancies, operationalised here as very specific 
behavioural discrepancies between what one does and what one feels one ought to 
do, were weak. Study 1 participants’ expression of discrepancies also often 
concerned collectivities, for example a gap between society as it actually is and one’s 
vision for society, although participants also implicated themselves in and shared 
responsibility for that state of affairs. Thus it may not be so clearly at the level of 
specific consumer behaviours that discrepancies are manifest, but rather at broader 
levels such as societal values. This perspective is supported by Hobson’s (2001a) 
observation that Global Action Plan’s Action at Home programme participants were 
more interested in discussing broader societal causes of social injustices than 
narrower questions of changing their own environmentally significant behaviours.
In future work, survey respondents could therefore be asked about their opinion on 
the extent to which a society embodies certain values, as against the extent to which 
it should ideally embody these same values.
Returning to questions of consumer behaviour, discrepancy and dissonance theories 
would be expected to be more effectively applied, as self-discrepancy theory is 
intended, to issues of the self-concept, and thus to samples of people to whose 
identity the behaviours of interest are presumed to be central. Jacob and 
Brinkerhoff s (1997,1999) study of back-to-the-landers was the example given in 
Section 5.4.3. Furthermore, these theoretical perspectives have been fruitfully 
employed by other researchers in a dynamic rather than a static way, to prompt and 
explain attitudinal and behavioural change. Aronson’s (1992) use of cognitive 
dissonance theory to influence water use behaviours (Section 3.5.4), Steg’s (1996, 
p.192-193) application of the same to understand the change in participants’ 
evaluations of the seriousness of transport issues before and after focus group 
discussions, and Grankvist, Dahlstrand and Biel’s (2004) use of self-discrepancy 
theory to hypothesise and explain people’s responses to different types of 
environmental labels on grocery products are cases in point.
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9.3.3 The Motivational Bases of Socially Conscious and Frugal Consumer 
Behaviours
The use of value theory and discrepancy theories, and the inclusion of demographic 
variables in the Study 3 survey enabled a thorough investigation of the motivational 
bases of socially conscious and frugal consumer behaviours. This represents a clear 
theoretical and empirical contribution of the thesis, given the lack of research into 
these consumer behaviours as noted in Chapter 2. The analysis suggested that 
socially conscious consumer behaviour, like ecologically conscious consumer 
behaviour, is an expression of people’s pro-social and pro-environmental values.
The reported post-World War II shift from socio-political materialist to 
postmaterialist values, which has purportedly led to concerns about issues such as 
the environment, poverty and human rights (ftiglehart, 1977,1990), plays itself out 
in socially conscious buying choices. But while socially conscious consumer 
behaviour addresses social justice critiques of consumerism to some extent, as 
defined and operationalised in Study 3 it is a behavioural domain which can be 
consistent with consumerism. That is, it doesn’t necessarily challenge high levels of 
consumption. As Elise said in Study 1, “you can still live in a consumerist society [  
]  you are a consumer and spend and have more [  ]  and give money or help in other 
ways, buy the fair trade goods" (Section 3.4.3.3). In contrast, frugality challenges 
consumerism, at least on a small scale, inasmuch as it implies constraining 
consumption. However, frugality is not an expression of postmaterialism, nor 
particularly of people’s sense of obligation to enhance the welfare of other people 
and to protect the environment. For the general public, frugality was foremost about 
low personal materialism, which concerns the priority one places on owning and 
acquiring material goods as a personal value, and about income constraints. Given 
greater financial opportunities, people would be expected to be less frugal.
There are some parallels between these findings and other social psychological 
research on the volume of consumption, specifically energy consumption.
Household energy use is primarily related to socio-demographics, namely income 
and household size, rather than to psychological variables such as pro-environmental 
attitudes and obligations (Abrahamse, 2007, Gatersleben et al., 2002). While 
reductions in energy use may be related to motivational variables such as perceived
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behavioural control (Abrahamse, 2007), these savings are relatively small. As 
Jensen (2002) has noted, “environmental awareness in everyday life is not achieved 
through a small consumption of energy and water, but from demonstrating a respect 
for the environmental agenda, e.g. by buying green products”, making it “possible 
for the light saving bulb to give far more social recognition than cancelling the 
holiday, or moving to a smaller house in the name of the environment, which would 
instantly stamp the family as ‘sanctimonious’ or ‘strange’” (p.171). Likewise, 
Connolly and Prothero (2003) found that consumers understand pro-environmental 
activities in terms of practices such as recycling and purchasing green products, and 
not in terms of reducing levels of consumption. Also along these lines, Lastovicka et 
al. (1999) found that resource saving behaviours in the home were predicted by the 
frugality lifestyle trait rather than by a measure of environmental concern. 
Meanwhile, as economies continue to grow and people become ever more affluent, 
consumerism continues to be equated with “the good life”, as also indicated by the 
insignificant correlation between income and personal materialist values found in 
Study 3 (Section 8.4). And of course, as people become richer, their consumption of 
goods and services continues to rise. In this light, the relatively weak relationship 
between income and frugal purchasing in the case of churchgoers (Tables 7-21 and 
7-22) is noteworthy, perhaps suggesting that churchgoers do offer a challenge to 
consumerism, even if this challenge is slight as indicated by the small differences 
that were found between churchgoers and non-churchgoers as regards mean scores 
on frugal purchasing. Furthermore, the discussions about idolatry and poverty in 
Studies 1 and 2 also show that the issue of how much people consume is of moral 
significance for churchgoers, even if it is not couched in environmental terms.
9.4 Methodological Reflection
Specific limitations of the methodologies for the three studies have been discussed in 
the preceding chapters, so they will not be reiterated at length here. Briefly, 
concerns were raised about generalisation from sample to population in the survey 
study, and the limitations of the self-reported behaviour scales and the discrepancy 
questions were acknowledged (Section 8.6). The circumscribed nature of the , 
qualitative studies was also noted, in that the first provided a broad overview of the
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wide-ranging topic of Christian responses to consumerism (Section 3.5.5), and the 
second was restricted in terms of the number of groups convened and the coverage of 
the Bible texts (Section 4.5.3).
Nonetheless, qualitative and quantitative approaches have proved complementary in 
examining and explaining Christian (actual and potential) influences on consumer 
behaviours relevant to sustainability. The qualitative investigation in Study 1 served 
to identify the resources, both in terms of values, beliefs and symbols, and in terms 
of the social networks which churches represent, upon which churches and 
churchgoers can draw in addressing the problems of consumerism. The investigation 
of poverty and idolatry themes in Study 2 was invaluable for examining of the ways 
in which key resources, namely three specific Bible texts regarding wealth and 
possessions, are interpreted and employed by churchgoers, and especially the ways 
in which the more challenging aspects of these texts are negotiated in confrontation 
with the imperfections and injustices of the present reality. Study 3 addressed the 
gap in the literature concerning quantitative work on religion and socially conscious 
and frugal consumer behaviours. As is claimed for methodological complementarity 
(Brannen, 1992, Greene et al., 1989, p.258), the qualitative and quantitative 
approaches together provided a richer picture than would have been possible only 
using one methodology, and the juxtaposition of the quantitative with the qualitative 
work on frugality given on p.301 above is a particularly striking case. As a final 
word on methodology, it is worth noting the applicability of the combination used in 
the present thesis to action research, as is illustrated in the future work section below.
9.5 Future Work
Possible extensions of the thesis are multiple, and they have been touched upon in 
the discussion sections of the preceding chapters as well as in the theoretical and 
methodological reflections above. Five main areas are highlighted here. A first 
logical extension to the work would be a further qualitative study concerned with the 
consumer behaviours of churchgoers. It could take the form of interviews with 
individual churchgoers, conducted with or without a specifically Christian focus. 
Such a study could also include participant observation outside churches, and could
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be supplemented by individual household expenditure data. This would enable a 
more in depth examination of the everyday experience of Christian living in a 
consumer society, and would thus be complementary to the survey study of 
consumer behaviour, and to the exploration of churchgoers’ narratives and 
discourses that were conducted in Study 3 and Studies 1 and 2 respectively. 
Theoretically, the study could proceed using a multiple identities perspective (e.g. 
Burke, 2003b, Skitka, 2003). As Burgess, Bedford, Hobson, Davies and Harrison 
(2003) have emphasised, “people have to negotiate different values and social 
identities across different spaces” (p.285). The study could therefore examine how 
people negotiate their identity as Christians, with all the values, beliefs and 
behaviours that this entails, across their roles as consumers in everyday life.
Given the alleged politicisation of Christians in recent years (Bartley, 2006), and 
their involvement in campaigns such as Jubilee 2000, Make Poverty History, and 
most recently, Stop Climate Chaos, a second area of future work could be an 
examination of political/citizenship behaviours relevant to the pursuit of 
sustainability. The findings presented in Appendix A demonstrated that in recent 
years, churchgoing has been associated with increasing levels of environmental 
citizenship behaviours, such as signing petitions and membership of environmental 
groups. Further research would be helpful in understanding the reasons for and the 
degree of political mobilisation of Christians with respect to social justice and 
environmental issues.
Thirdly, the current research could also be repeated for other faith groups in the UK, 
including other Christian traditions which were not included in the research, as well 
as other religions. Surveys have shown similar relationships between general 
measures of religiousness and value priorities across monotheistic religions 
(Saroglou et al., 2004), and some differences for Western Buddhists such as the 
greater importance lent to universalism values, and a lesser tendency to deprecate 
self-direction and stimulation (Saroglou and Dupuis, 2006). A decreased association 
between religiousness and the conservation versus openness to change dimension of 
the value circumplex is hypothesised for Eastern religions in general, because these 
religions do not stress the existence of one exclusive truth and therefore they may
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play a weaker role than Western religions in reducing uncertainty (Roccas, 2005, 
p.754). The extent to which the present findings for consumer behaviour generalise 
to religions other than Christianity is an interesting question. Of course, other 
religious traditions have occupied very different places in Western society than 
Christianity, and it is clear that each has their unique and intricate collections of 
beliefs, symbols, practices and institutions, thus potentially impacting on the 
consumer behaviours of their adherents in different ways. For example, Islamic laws 
of relevance to consumerism include zakât (the giving of alms), and the prohibition 
of ribâ (usury) (e.g. Dutton, 2003). However, Miller’s (2003) analysis of the 
liquefying effects of consumer culture, resulting in religion impacting less on 
everyday practices, would be expected to apply across all religious traditions in a 
Western context.
A fourth extension would be a shift toward action research (Stringer, 1999), 
particularly given the ever increasing urgency of our environmental situation. This 
thesis indicates that while churches may represent a significant source of social 
capital in Western societies (Putnam, 2000), provide support and assistance to those 
who consumerism excludes, and socialise their adherents to be careful consumers 
who question the merits of consumerism and work against its pressures in their 
everyday lives, they do not in general embody thoroughgoing “communities of 
resistance, which pursue an alternative to the values of consumerism and the 
injustice it promotes” (Powley, 2003, p.3). Christians may find life’s meaning, 
happiness and security beyond consumerism. However, if churches are to attempt to 
structurally address ecological and social justice problems associated with 
consumerism, mobilisation of networks of their participants is required to provide 
alternatives, at least on a local scale. The aim of this thesis was not to present 
models as to what such communities might look like. Others, such as Myers (1994) 
and Sider (1997), provide suggestions, practical experiences, and indeed, praxis- 
based theologies (see e.g. Boff and Boff, 1987) that involve critical reflection on the 
practices of Christians seeking to transform their lives and those of other people, 
particularly the world’s disempowered and dispossessed. Such alternatives might 
involve, for example, shared ownership, local food provisioning, or local exchange 
trading schemes. Nonetheless, Studies 1 and 2 have provided suggestions as to how
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Christian churches might start to grapple more concretely with issues of 
consumerism. Indeed, groups of people coming together to discuss such issues, as 
was the case in the qualitative research conducted for this thesis, is a first step in 
working for change. Lessons learned from action research projects such as the 
Living Witness Project, Quaker communities’ discernment and experimentation in 
witnessing to sustainable living (Michaelis, 2003, Living Witness Project, 2006), 
Global Action Plan’s EcoTeams project (Burgess, 2003), and the ongoing Deffa 
Environmental Action Fund projects (Deffa, 2007) are also of relevance here.
As discussed in Chapter 3, realising that actions do not match values, that the real is 
far from the ideal, whether for the individual or the collective, and whether because 
of personal failings or structural constraints, is a starting point for moving towards 
individual and collective practices that challenge consumerism. Sociological 
(Spaargaren and van Vliet, 2000) and psychological (Dahlstrand and Biel, 1997) 
models of behaviour change commence with an awareness of such gaps. In a 
specifically Christian context, this is the starting point of metanoias or repentance, “a 
deliberate turning, a coming to one’s senses, resulting in a change of conduct” 
(Taylor, 1963, as cited in Myers, 1994, p. 172). Dynamics in Christian groups may 
dampen the impetus for change, as was sometimes suggested in Study 2 (Section 
4.5.2). However, they may also support change in the lives of individuals as well as 
on a more collective level. Such processes include keeping each other honest, 
building each other up in the face of struggles, and overcoming helplessness by 
working collectively on problems and achieving visible progress (Section 3.5.4). To 
give an example as to how the present research could be applied, churchgoers could 
together examine their relative distinctions from non-churchgoers regarding values, 
and compare this with the smaller differences with regard to consumer behaviour. 
The reasons for the gaps between values and actions, the constraints on, 
opportunities for, and desirability of change, and the ways in which the group could 
collectively facilitate such change could also be discussed and put into action. 
Quantitative tools could also be used longitudinally, to examine what changes to 
behaviour, if any, result from such actions, which is the approach taken by behaviour 
change interventions (Geller, 1995) such as EcoTeams. WWF-UK’s new 
community engagement evaluation toolkit (WWF-UK, 2007) is another example of
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such tools. In addition, churchgoers could also engage in biblical analysis and 
reflection, much as was the case in Study 2, however drawing more deliberatively on 
various theological resources and indeed, developing their own praxis-based 
theologies.
Fifthly and finally, this research does not intend to imply that Christian 
“communities of resistance” do not exist, and to ignore the very real progress that 
has been made in Christian circles regarding issues of climate change and social 
justice as outlined in Chapter 1. Congregations, communities and networks that are 
particularly active with regards to addressing issues of consumerism, such as Eco- 
congregation, Christian Ecology Link, Breathe and Generous, were not examined in 
this research, and no attempt was made to include people who belong to them. It 
may be that the people involved see such networks as more important than their local 
church for shaping their daily lives, just as Hirst (2003) has found that it tends not to 
be the people at one’s local church, but rather other people involved in one’s 
personal network that influence individuals’ religious beliefs. Examination of the 
social processes at work in such communities and networks (and indeed in any 
communities and networks that work for social change), together with questions of 
eschatology, hope, responsibility and agency would be key sites for future 
investigations of any changes such groups may help to bring about in their 
participants’ everyday lives.
9.6 Conclusions
In an effort to examine the actual and potential contributions of Christianity to 
sustainable consumption, this thesis has increased our understanding of whether and 
how Christianity influences its adherents’ ecologically conscious, socially conscious 
and frugal consumer behaviours. The research has also made a significant 
contribution to values research and to theoretical understandings of the motivations 
for the latter two types of behaviour. Within a dialectic that sees religious groups as 
having substantial resources to promote individual, social and ecological flourishing, 
and yet as substantially constrained in their embodiment of alternatives to 
consumerism, this thesis has found that in general, churchgoing has a positive
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influence on the three types of behaviour, but that this influence is weak, particularly 
in the case of ecologically and socially conscious consumer behaviours. It has 
shown how potentially radical implications of Christian beliefs, concerning social 
justice, environmental stewardship, and wealth and possessions, for everyday life 
become somewhat defused, through prioritisation, fatalism, individualism and 
spiritualisation. Nonetheless, it is maintained that Christian churches may still be in 
a position to interrogate gaps between present reality and a future vision, and that 
through social interaction and support they are likewise well-placed to foster efforts 
for change. In this regard, the various sustainability initiatives that are underway in 
both Christian (and non-Christian) communities and networks across the UK, which 
were not pinpointed specifically in this work, are worthy of further study, as is action 
research that would move other communities onto such a path. Finally, in using 
value theory to seek to understand the impact of Christianity on consumer behaviour, 
this research has suggested that the value priorities of churchgoers are changing. 
Churchgoers are now less likely than previously to be concerned with values such as 
social order, economic growth and national security. As churchgoing becomes an 
increasingly marginal activity, and Christianity continues to lose its earlier privileged 
status in society, research on the changing narratives, beliefs, values, symbols, 
practices and identities of Christians and Christian institutions should continue, 
particularly as these relate to the pressing social and ecological issues of our times.
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APPENDIX A PRELIMINARY ANALYSIS OF BSA DATA 
ON CHRISTIANITY AND 
ENVIRONMENTALISM
A.1 Introduction
This study utilises secondary data from the International Social Survey Programme 
environment module of the British Social Attitudes survey from 1993 and 2000 
(Social and Community Planning Research, National Centre for Social Research), in 
order to examine the relationships between various religion measures and indicators 
of environmentalism, and how they have changed over time. The analysis was 
conducted in order to supplement the sparse empirical research on religion and 
environmentalism in the UK. The 1993 dataset has been analysed by Hayes and 
Marangudakis (2000,2001), however, no extensive analyses on religion and the 
environment were located for the 2000 dataset. This appendix has been modified 
from a paper presented at the Critical Perspectives on Religion and the Environment 
conference in Birmingham in 2006 (Pepper et al., 2006).
A.2 Methodology 
A.2.1 Variables
For comparison’s sake, only those questions which were included in both years of 
the survey are used. This allows an examination of the impacts of religion on 
environmentalism over time.1
A.2.1.1 Environmental Variables
There are two scale measures of what can be broadly called ."attitudes”. These are a 
measure of environmental worldview ("environment and progress”), and an
1 Clearly, the 2000 dataset is now itself seven years old. However, it is the most comprehensive 
dataset available on the topic.
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environmental concern scale. There are also a range of self-reported behavioural 
indicators. These include willingness to pay for environmental protection2, 
recycling, reducing driving, and a range of other behaviours that are loosely called 
“activism behaviours”. Details of scale items and reliabilities are contained in Table 
A-l. All scales and indicators are constructed such that a higher score corresponds 
to a more pro-environmental stance.
Table A-l: Description of Environmental Variables
“Environment and Progress” Worldview
Modem science will solve our environmental problems with little change to our way of life.
We worry too much about the future o f the environment and not enough about prices and jobs today. 
People worry too much about human progress harming the environment.
In order to protect the environment, Britain needs economic growth.
Cronbach’s alpha = 0.64 (1993), 0.70 (2000). Scale range = 1 (strongly agree) to 5 (strongly disagree).
Environmental Concern
In general, do you think [insert text] is extremely dangerous for the environment, very dangerous, somewhat dangerous, not 
very dangerous, or not dangerous at all for the environment? 
air pollution caused by cars 
air pollution caused by industry 
pesticides and chemicals used in farming 
pollution of Britain’s rivers, lakes and streams 
a rise in the world’s temperature caused by the ‘greenhouse effect’
Cronbach’s alpha = 0.81 (1993), 0.82 (2000). Scale range = l(not at all dangerous) to 5 (extremely dangerous).
Behaviour
Willingness to pay:
How willing would you be to [insert text] in order to protect the environment? 
pay much higher prices 
pay much higher taxes 
accept cuts in your standard of living 
Cronbach’s alpha = 0.85 (1993), 0.81 (2000). Scale range = 1 (very unwilling) to 5 (very willing).
Consumer behaviours 
How often do you...
.. .make a special effort to sort glass or tins or plastic or newspapers and so on for recycling?
... cut back on driving a car for environmental reasons?
Scale range = 1 (never) to 4 (always)
Environmental activism
In the last five years, have you
... signed a petition about an environmental issue?
... given money to an environmental group?
.. .taken part in a protest or demonstration about an environmental issue?
Are you a member of any group whose main aim is to preserve or protect the environment?
Scale range (individual behaviours) = 0 (no) to 1 (yes).
Cronbach’s alpha = 0.62 (1993), 0.59 (2000). Scale range = 0 (none of the actions) to 1 (all 4 actions).
2 Willingness to pay is actually more of a measure of behavioural intent rather than behaviour itself, 
nonetheless for simplicity’s sake it is included with the other behaviours.
A.2.1.2 Religion Variables
The religion indicators are all single item variables. They include religious 
affiliation (Christian, no religion, other religion), frequency of religious service 
attendance (ranging from never to weekly or more), Christian denomination 
(Anglican, Roman Catholic, other), belief in God (atheist/agnostic/doubting/don’t 
know, higher power not personal God, believe in God with no doubts), and view of 
nature (not sanctified, sanctified)3.
A.2.2 Analysis
The analysis proceeded as follows. First, the attitudes and behaviours of Christians 
(maximum of n = 702 in BSA 1993, and 539 in BSA 2000) were compared with those 
of people with no religious affiliation (maximum of n = 527 in BSA 1993, and 404 in 
BSA 2000/. People from non-Christian faiths were excluded from the analysis. 
Second, the analysis attempted to distinguish among only Christians on the basis of 
three general indicators of religion and religiousness; namely, denominational 
identification, belief in God, and frequency of church attendance. In the third part of 
the analysis, the impacts of a specific belief, the sanctification of nature, on the views 
and reported behaviours of Christians were examined. Sanctification of nature has 
previously been found to positively relate to environmental views and actions, 
particularly among clergy (Tarakeshwar et al., 2001). Bivariate analyses were first 
conducted, and then regression analysis which took into account background variables 
(age, gender, marital status, education, work status, occupation, area of residence, and 
political ideology). Ordinary least squares regression was used for multi-item 
attitudinal and behavioural scales, and logistic regression for single behaviours. 
Sequential regression was used in order to assess the effect of sanctification of nature 
over and above the other religion variables. Bivariate results are contained in Tables
3 “Sanctification of nature” (after Tarakeshwar et al., 2001) refers to agreement with the statement 
that “nature is sacred because it is created by God”, as opposed to two alternatives; “nature ls spiritual 
and sacred in itself’ and “nature is important, but not spiritual or sacred”.
4 Cases are lost through listwise deletion, particularly for some of the measures of behaviour e.g. large 
numbers of people said they did not have access to a car or were unable to drive.
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A-2 and A-3, for attitudes and behaviours respectively. Differences in mean scores on 
each scale are presented. Spearman rank correlations are also given in the case of 
church attendance. Relationships that are statistically significant at the bivariate level 
are asterisked. The full results of the regression analyses are not presented, rather, 
significant relationships between the religion variables and the environmentalism 
variables are italicised in Tables A-2 and A-3.
A 3 Results
A.3.1 Christianity and Environmental Attitudes
The bivariate results (Table A-2) show that Christians scored lower on the 
environment and progress scale in 1993. There were no differences between 
Christians and people of no religion in 2000. Among Christians, churchgoing was 
positively related to environment and progress. Attitudinal variables were not 
related to denomination, however, they were related to belief in God. People who 
believed in a higher power scored higher on concern in 1993, and on environment 
and progress in 2000.
Table A-2: Christianity and Environmental Attitudes
Attitudinal Variable BSA 1993 mean scores BSA 2000 mean scores
Environment & progress 
Environmental concern
Affiliation: (no rt
(3.2,3.!)***
(3.7,3.7)
ligion, Christian)
(3.1,3.1) 
(3.8,3.8)
Environment & progress 
Environmental concern
Attendance: (never, <moi 
(2.9, 3.1, 3.2, 3.2)** 
p=0.143***
(3.7,3.6,3.7,3.7)
p=0.008
ithly, >=monthly, weekly) 
(3.0, 3.1, 3.2, 3.3)*** 
p=0.172***
(3.8,3.6,3.7,3.8) 
p= -0.030
Environment & progress 
Environmental concern
Denomination: (Anglican
(3.0, 3.0, 3.2)
(3.6,3.7,3.7)
Roman Catholic, Other) 
(3.0,3.1,3.2) 
(3.8,3.8,3.8)
Environment & progress 
Environmental concern
Belief in God: (atheist/agnostic/dc 
not personal God, believ 
(3.0,3.2,3.1)
(3.6, 3.8, 3.7)*2
mbting/don’t know, higher power 
i in God with no doubts)
(3.1, 3.4, 3.1)*
(3.7, 3.9, 3 .8 /
Environment & progress 
Environmental concern
View of nature: (not 
(3.1,2.9)**
(3.6, 3.8)*
sanctified, sanctified) 
(3.1,3.0) 
(3.7, 4.0)**
* Significant at p<0.05 
** Significant at p<0.01 
*** Significant at p<0.001
1 Italicisation indicates that the religion measure is significant at the multivariate level.
2 Significance o f believing in God (no doubts) is removed once sanctification o f nature is included in the regression.
3 Believing in a higher power (not a personal God) only becomes a significant positive predictor once sanctification o f nature is 
included in the regression.
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At the multivariate level, being Christian was not a significant positive predictor of 
environment and progress or concern. Among Christians, attending church had a 
positive impact in 1993 and 2000, being Catholic had a negative impact in 1993, and 
believing in a higher power had a positive impact in 2000 on environment and 
progress. Believing in a higher power and believing in God with no doubts 
positively predicted environmental concern in 1993.
A.3.2 Christianity and Environmental Behaviours
The results of the bivariate analysis for environmental behaviours (Table A-3) are as 
follows. In 1993, Christians were less likely to engage in activism than people of no 
religion. However, by 2000 this was no longer the case, and Christians were more 
likely to report that they recycled, and scored higher on willingness to pay. The 
analysis of churchgoing shows some interesting trends, which differ between years. 
Willingness to pay related positively to churchgoing in both years. In 1993, the 
lower levels of environmental activism among Christians were due to people who 
never attended church, and people who attended very frequently. The results are 
different for 2000, with a positive relationship between church attendance and all the 
behaviours.
Few differences in behaviour were observed for denominational affiliation. In 1993, 
Roman Catholics were less likely to recycle than Anglicans and Other Christians. In 
2000, Other Christians were less likely to report that they cut back on driving than 
Anglicans. Belief in God was important for the behaviours. Those who believed in 
a higher power scored higher on willingness to pay in 1993, and on activism and 
recycling in 2000. Those who believed in God were also more likely to recycle in 
2000.
Moving on to the multivariate analysis, being Christian was found to negatively 
predict demonstrating in the 1993 dataset. Among those identifying as Christian, 
churchgoing had a positive impact on willingness to pay in both years, as did 
believing in a higher power in 1993. Church attendance and believing in a higher 
power also predicted activism in 2000. Recycling was negatively predicted by
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Catholic identification in 1993, and was positively predicted by churchgoing in 
2000. Driving less was positively predicted by churchgoing and negatively predicted 
by identifying as Other Christian in 2000.
Table A-3: Christianity and Environmental Behaviours
Behavioural Variable BSA 1993 mean scores BSA 2000 mean scores
Willingness to pay 
Activism 
Recycling 
Cut back driving
Affiliation: (No r<
(3.0,2.9)
(0.24, 0.19)***
(2.4,2 J )
(1.6,1.6)
:ligion, Christian)
(2.8,2.9)*
(0.17,0.16) 
(2.5,2.8)*** 
(1.8,1.7)
Willingness to pay 
Activism 
Recycling 
Cut back driving
Attendance: (never, <mor
(2.8, 3.0, 3.0, 3.2)**1,2 
p=0.139***
(0.17,0.21,0.24,0.17) 
p=0.046 
(2.5,2.5,2.6,2.5) 
p=0.040 
(1.5,1.7,1.8,1.5)** 
p=0.039
ithly, >=monthly, weekly) 
(2.7, 2.9, 3.1, 3.2)*** 
p=0.171***
(0.1, 0.2, 0.2, 0.2)*** 
p=0.166***
(2.6, 2.8, 3.1, 3.2)*** 
p-0.209***
(1.7,1.7,1.7,1.9) 
p=0.096*
Willingness to pay 
Activism 
Recycling 
Cut back driving
Denomination: (Anglican
(2.9,3.0,3.1)
(0.18,0.17,0.21)
(2.7, 2.1, 2.5)***
(1.6,1.5,1.6)
Roman Catholic, Other)
(2.9,2.9,3.0) 
(0.15,0.16,0.17) 
(2.9,2.7,2.7) 
(1.8,1.6,1.6)*
Willingness to pay 
Activism 
' Recycling 
Cut back driving
Belief in God: (atheist/agnostic/dc 
not personal God, believ
(2.9, 3.3, 3.0)**
(0.19,0.23,0.17)
(2.5.2.5.2.5)
(1.5.1.6.1.6)
iubting/don’t know, higher power 
e in God with no doubts)
(2.96, 3.1, 2.9)3 
(0.15, 0.27, 0.15)**
(2.7, 3.1, 3.0)**4 
(1.7,1.8,1.7)
Willingness to pay 
Activism 
Recycling 
Cut back driving
View of nature: (not
(2.9, 3.0)
(0.20,0.15)**
(2.4.2.6)
(1.5.1.7)*
sanctified, sanctified) 
(2.8, 3.1)** 
(0.16,0.15) 
(2.7,3.0)** 
(1.7, 1.8)
* Significant at p<0.05 
** Significant at p<0.01 
*** Significant at p<0.001
1 Italicisation indicates that there the religion /  religiosity measure is significant at the multivariate level.
2 Significance o f attending church is removed once sanctification o f nature is included in the regression.
3 Believing in God (no doubts) only becomes a significant negative predictor once sanctification o f nature is included in the 
regression.
4 Believing in a higher power (not a personal God) only becomes a significant positive predictor once sanctification o f nature is 
included in the regression.
A.3.3 The Role of Sanctification of Nature
The final analysis concerns whether and how sanctification of nature adds to the 
predictions of attitudes and behaviours. Bivariate analysis shows that sanctification 
of nature related positively to environmental concern in both years, and negatively to 
environment and progress in 1993. It was also positively related to willingness to 
pay and recycling in 2000, and to cutting back on driving in 1993. In contrast, 
sanctification of nature was negatively related activism in 1993. In the regression
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analysis, sanctification of nature was a positive predictor of environmental concern. 
For the 1993 dataset, sanctification of nature explained the positive relationship 
between believing in God and environmental concern; adding it to the regression 
resulted in believing in God losing its significance. For the 2000 dataset, 
sanctification was found to be a suppressor of belief in a higher power; adding it to 
the regression analysis resulted in believing in a higher power becoming a positive 
predictor of environmental concern. Sanctification of nature did not predict views 
about progress and the environment. It did predict willingness to pay, at the same 
time reducing the impact of church attendance to insignificance in 1993, and causing 
believing in God to become a negative predictor in 2000. However, sanctification 
did not improve the prediction of the pro-environmental behaviours. In 2000, 
although not a significant predictor itself, sanctification of nature brought believing 
in a higher power as a positive predictor of recycling.
A 4 Summary of Results
The analysis of the BSA data suggests that identifying as Christian has very little to 
do with environmental attitudes and behaviours. Thus, there is little evidence 
suggesting that Christianity has an overall negative impact on environmentalism, as 
some interpretation of White’s (1967) thesis presume. In contrast, churchgoing was 
found to have a consistently positive impact on the indicators of environmentalism 
among Christians in the 2000 dataset, in line with other findings reported in the 
literature. This suggests a growing positive impact of churchgoing as regards 
environmentalism. There were other differences among Christians. Those who 
believed in a higher power rather than a personal God were often more likely to 
engage in pro-environmental behaviours and to hold more positive environmental 
attitudes. There is also some evidence for the positive influence of views of nature. 
Sanctification of nature was positively related to environmental concern and 
willingness to pay, but not to environmental behaviour. Negative relationships 
found for sanctification of nature at the bivariate level in 1993 were no longer 
apparent in 2000. However, sanctification of nature only once explained the positive 
influence of churchgoing on environmentalism, suggesting that there are other 
reasons for the positive relationship between churchgoing and environmentalism.
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APPENDIX B STUDY 1 TOPIC GUIDE
Introductory Question [5 mins]
1. What are some of the ways you think lifestyles in the UK have changed over the 
last 50 years/ your lifetimes?
Transition Questions [20 mins]
Hand out graph:
Household Consumption in the UK
12,000
£11,300 per person in 2003
qZ l,000
c
1
a. 4,ooo
I
w
1950 1960 1970 1980 1990 2000
Year
2. Is this a trend that you recognise?
3. What do you think are the good things about high consumption lifestyles?
4. What do you think are the bad things about high consumption lifestyles?
5. Overall, weighing up the positives and negatives, would you say that this high 
level of consumption is good or bad? (Please explain.)
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Key Questions [60 mins]
6. You’ve mentioned some goods things and some bad things about high levels of 
consumption. How do you respond to some of the problems in the way you live 
your lives?
7. What do Christian values and beliefs have to say about these high consumption 
lifestyles? Either on the positive side or in the negative side?
8. Are there ways that your lifestyles, as Christians, are different from non- 
Christians’? Your values?
9. I’d like you to think about the problems you’ve raised tonight about
consumption in the UK, and your local congregation here at  __. Do the
problems we’ve spoken about come up in the life of your congregation?
10. Is there anything else you think churches could do about high consumption 
lifestyles?
Ending/Feedback Questions [30 mins]
11. In my research. I’m exploring how Christians think about and respond to the 
issues associated with high-consumption lifestyles. I’m interested in what 
Christians are doing as individuals. And I’m also interested in what is 
happening in congregations. Is there anything that we missed in the discussion? 
Is there anything else you’d like to raise?
Hand out questionnaires.
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APPENDIX C STUDY 1 SUPPLEMENTARY QUESTIONNAIRE
The following is survey will greatly assist me in interpreting our group discussion. I would very 
much appreciate your participation. All questionnaires will be treated in strictest confidence and 
will only be seen by me. THANK YOU.
The following eight questions ask you about your background. For each question, please 
fill in the space, or ring the answer which applies to you.
1. How old are you? 14-17 18-24 25-29 30-39 40-49 50-59 60-69 70-79 80 or above
2. Are you male or female? Male Female
3. What is your marital status?
4. Do you have children? Yes No
If yes, please indicate the ages of your children
5. What is your occupation? (If you are retired, please also write your previous occupation.)
6. What is the occupation of the chief income earner in your household? (If retired, please also 
write previous occupation.)___________________________________________________
7. What is your highest GCSEs NVQs A levels Degree Masters Doctorate
qualification (or equivalent)?
Other:
8. What is your first name?
The next three questions are about your religious practices. For each question, please fill 
in the space, or ring the answer which applies to you.
9. How long (in years) have you been attending your present congregation?_______________
10. How often do you attend church or More than O nce a A few A few  O nce a Never
other religious meetings? o n c e a  w eek times tim es year or
w eek a month a year less
11. How often do you spend time in More than Daily Two or Once a A few Rarely 
private religious activities, such as onceaday more times w eek  tim es a or never
prayer, meditation or Bible study? per w eek month
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12.The next three statements are about religious experience. Please indicate the extent to 
which each statement is true or not true for you by ringing the appropriate number (1 = 
definitely true of me, 2 = tends to be true, 3 = unsure, 4 = tends not to be true, or 5 = 
definitely not true).
Definitely Tends to Unsure Tends not Definitely 
true of m e be true to be true not true
a. In my life, I experience the presence of the , 
Divine (i.e. God). 2 3 4 5
b. My religious beliefs are what really lies behind  ^
my whole approach to life. 2 3 4 5
c. I try hard to carry my religion over into all other  ^
dealings in life. 2 3 4 5
13.This section contains statements about religious belief. Please indicate the extent to 
which you agree or disagree with each statement by ringing the appropriate number (1 
= strongly agree, 2 = agree, 3 = not sure, 4 = disagree, or 5 = strongly disagree).
Strongly
Agree
Agree Not
Sure
Disagree Strongly
Disagree
a. It makes no difference whether one is a Christian 
or not as long as one has good will for others. 1 1 2 3 4 5
b. I believe the Bible is the inspired Word of God. 1 2 3 4 5
c. God created humans separate and distinct from 
animals. 1 2 3 4 5
d. The idea of God is unnecessary in our 
enlightened age. 1 2 3 4 5
e. There is no life after death. 1 2 3 4 5
f. I believe Jesus was born of a virgin. 1 2 3 4 5
g- God exists as: Father, Son and Holy Spirit. 1 2 3 4 5
h. The Bible is full of errors and contradictions. 1 2 3 4 5
i. The gospel of Christ is the only way for 
humankind to be saved. 1 2 3 4 5
j- I think there have been many people in history 
just as great as Jesus. 1 2 3 4 5
k. I believe there is a heaven and a hell. 1 2 3 4 5
I. Eternal life is the gift of God only to those who 
believe in Jesus Christ as Saviour and Lord. 1 2 3 4 5
m. I think a person can be happy and enjoy life 
without believing in God. 1 2 3 4 5
n. In many ways the Bible has held back and 
retarded human progress. 1 2 3 4 5
0. I believe in the personal, visible return of Christ 
to the earth. 1 2 3 4 5
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14. Below are several statements about concerns of Christians. Please indicate the extent 
to which you agree or disagree with each statement by ringing the appropriate number 
(1= strongly agree, 2 = agree, 3 = neutral, 4 = disagree, or 5 = strongly disagree).
Strongly Agree Neutral D isagree Strongly 
Agree Disagree
a. The true Christian’s loyalties must be to the  ^
spiritual part of people, not to the bodily part. 2 3 4 5
b. Spiritual, and not worldly, affairs in human life '  ^
should be the concern of the Christian. 2 3 4 5
c. The Christian should work for justice in society. 1 2 3 4 5
d. A good Christian should be as concerned about 
personal and social ethics as about his or her 1 
own spiritual growth.
2 3 4 5
e. For the Christian, relationships with other people 
should be at least as important as his or her 1 
relationship to God.
2 3 4 5
f. It is the correct relationship to God and not good 
works in society which should be the foremost 1 
concern of the Christian.
2 3 4 5
15. Below is a list of statements about wealth and possessions. Please indicate the extent 
to which you agree or disagree with each statement by ringing the appropriate number.
Strongly Agree 
Agree
Neutral D isagree Strongly
D isagree
a. British society today is too materialistic, with too 
much emphasis on money and not enough on 1 
the things that really matter.
2 3 4 5
b. There is too much greed and selfishness in our  ^
society. 2 3 4 5
c. I cannot afford to buy everything I really need. 1 2 3 4 5
d. I spend nearly all of my money on the basic  ^
necessities of life. 2 3 4 5
e. I usually buy only the things I need. 1 2 3 4 5
f. I try to keep my life simple, as far as possessions  ^
are concerned. 2 3 4 5
9- The things I own aren’t all that important to me 1 2 3 4 5
h. I enjoy spending money on things that aren’t  ^
practical. 2 3 4 5
i. Buying things gives me a lot of pleasure. 1 2 3 4 5
j- I like a lot of luxury in my life. 1 2 3 4 5
k. I put less emphasis on material things than most  ^
people I know. 2 3 4 5
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16.The next five statements are about the role of churches in society. By churches, I mean 
organised Christianity in general. This includes, for example, local congregations, 
denominations and interdenominational groups. Please indicate the extent to which
you agree or disagree with each statement by ringing the appropriate number.
Strongly Agree 
Agree
Neutral IDisagree Strongly
Disagree
a. Churches should concentrate on individual 
morality rather than on social or political action. 1 2 3 4 5
b. Churches should not be afraid to respond 
collectively to societal problems, rather than 
leaving it all up to individual conscience.
1 2 3 4 5
c. The only way to change society is to change 
individual hearts. 1 2 3 4 5
d. If enough people were converted to Christianity, 
then social ills would disappear. 1 2 3 4 5
e. Churches should work for justice in society. 1 2 3 4 5
17. Below are a range of broad issues that concern people in our society. Please indicate 
the extent to which you are concerned about each issue by ringing the appropriate 
number (1 = extremely concerned, 2 = very concerned, 3 = somewhat concerned, 4 = a 
little concerned, 5 = not at all concerned).
Extremely Very Somewhat 
concerned concerned concerned
A little 
concerned
Not at all 
concerned
a. Loss of a sense of community 1 2 3 4 5
b. Crime 1 2 3 4 5
c. Environmental damage 1 2 3 4 5
d. Family breakdown 1 2 3 4 5
e. Greed and selfishness 1 2 3 4 5
f. Poverty 1 2 3 4 5
g- Prejudice and discrimination 1 2 3 4 5
h. Spiritual decline 1 2 3 4 5
i. Terrorism 1 2 3 4 5
18.The same issues are now listed again. This time, please indicate the extent to which 
vou think churches should be concerned about each issue bv rinaina the aoorooriate 
number.
Extremely Very Somewhat 
concerned concerned concerned
A little 
concerned
Not at all 
concerned
a. Loss of a sense of community 1 2 3 4 5
b. Crime 1 2 3 4 5
c. Environmental damage 1 2 3 4 5
d. Family breakdown 1 2 3 4 5
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Extremely Very Somewhat 
concerned concerned concerned
A little 
concerned
Not at all 
concerned
e. Greed and selfishness 1 2 3 4 5
f. Poverty 1 2 3 4 5
g. Prejudice and discrimination 1 2 3 4 5
h. Spiritual decline 1 2 3 4 5
i. Terrorism 1 2 3 4 5
19. Below are a range of activities that may be undertaken by local congregations. Please 
say how important you think each activity is in the life of your congregation by ringing 
the appropriate number (1 = extremely important, 2 = very important, 3 = somewhat 
important, 4 = a little important, 5 = not at all important).
Extremely Very Somewhat A little Not at all 
important important important important important
a. Serving the needs of the congregation’s 
members or attendees. 1 2 3 4 5
b. Evangelism (spreading the gospel). 1 2 3 4 5
c. Providing services in the surrounding community 
such as weddings and funerals. 2 3 4 5
d. Serving needy people in the surrounding 
community (e.g. people who are unwell, poor, 
experiencing family difficulties).
2 3 4 5
e. Providing aid and assistance for poor countries. 1 2 3 4 5
f. Addressing environmental issues. 1 2 3 4 5
g- Other (please describe): 1 2 3 4 5
20.The same activities are now listed again. This time, please say how important you 
think each activity should be in the lives of conqreqations in qeneral by rinqinq the
appropriate number.
Extremely
important
Very Somewhat 
important important
A little 
important
Not at all 
important
a. Serving the needs of the congregation’s 
members or attendees. 1 2 3 4 5
b. Evangelism (spreading the gospel). 1 2 3 4 5
c. Providing services in the surrounding community 
such as weddings and funerals. 1 2 3 4 5
d. Serving needy people in the surrounding 
community (e.g. people who are unwell, poor, 
experiencing family difficulties).
2 3 4 5
e. Providing aid and assistance for poor countries. 1 2 3 4 5
f. Addressing environmental issues. 1 2 3 4 5
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Thank you for your participation. If you’d like to make any comments about our group 
discussion, please write them below.
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APPENDIX D STUDY 2 TOPIC GUIDE
Participants complete bible beliefs questionnaire while the moderator sets up the 
recording equipment.
Introductory Question [5 mins]
1. Are there any Bible passages that occur to you when you think about wealth / 
possessions / materialism?
Passage 1, Matthew 6:19-34 [30 mins]
2. What are the main ideas or themes of the passage? Prompts: 
What do “treasures on earth” refer to (vl9)?
3. What do these ideas mean, for us as Christians today? How do you put these 
ideas into practice? Prompts:
What does serving God rather than serving wealth actually involve?
How do you “strive first for the kingdom of God and his righteousness” 
(v33)?
How would you know if  you were serving wealth? Is it a question o f how 
much you have, or rather the hold that your possessions have over you / 
how you think about what you have or aspire to?
Are there people you see around you who are serving wealth? How are 
they different from you in what they do about with their money and 
possessions?
The cost o f living in the UK is high. If you want to buy a house, you have 
to take out a mortgage. Job and pension insecurities are also a problem. 
How do you put “do not worry about tomorrow” into practice?
Passage 2, Matthew 25:14-30 [30 mins]
4. What are the main ideas or themes of the passage? Prompts:
What do “talents” represent in this parable?
What is the idea behind those with more are given more, those who have 
less -  that will be taken away?
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5. What do these ideas mean, for us as Christians today? How do you put these 
ideas into practice? Prompts:
Who would you see yourself as in the parable?
Does the parable have applications to money-making today?
Is the Bible instructing us to make more money? As Christians, should we 
be trying to make more money? If so, are there conditions attached to 
this? And what are the implications for people like the third servant, 
who don’t try to make money?
(If parable is interpreted as being about the world:) What should we be 
doing to respond to such situations o f exploitation?
Passage 3, Mark 10:17-31 [30 mins]
6. What are the main ideas or themes o f the passage? Prompts:
Who does the rich man refer to?
What is the idea behind the first-last reversal?
7. What do these ideas mean, for us as Christians today? How do you put these 
ideas into practice? Prompts:
Who would you see yourself as in the story?
We need money to live comfortably in our society, yet we are rich 
compared to the world’s poor. Over Ibn people are living in extreme 
poverty, and the richest 20% of the world’s population account for 
more than 80% of the world’s income. Does the rich man in the story 
refer to us? If so, how can we get through the eye o f a needle?
How to interpret and apply “go, sell what you own, and give the money to 
the poor” (v21)?
What would you see as being the reward o f giving up money, possessions, 
whatever binds us?
Final Section [25 mins]
8. Exploring tensions, such as:
First-last reversal, Mark 10:31, as compared to Matthew 25:29.
The extent to addressing poverty enters into discussions about focusing on 
God rather than on mammon.
9. Does anyone have anything else they would like to add about money and 
possessions, or anything they would like to emphasise from the discussion to 
finish?
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APPENDIX E DEVELOPMENT OF CONSUMER 
BEHAVIOUR SCALES FOR STUDY 3
E.l Development of Scales from Literature and Previous Studies 
E.1.1 Socially Conscious Consumer Behaviour
Whilst there is research on socially conscious consumer behaviour in terms of 
market share (e.g. in the UK, the Cooperative Bank has been producing annual 
Ethical Consumerism reports since 1999), there has been comparatively little social 
scientific investigation. Quantitative work has tended to be restricted to single 
behaviours, for example, Shaw and colleagues’ research on the purchase o f fair trade 
grocery products using the theory of planned behaviour (Shaw et al., 2000, Shaw and 
Shiu, 2002a, 2002b, 2003). Only one scale o f socially conscious consumer 
behaviour, developed by Roberts (1993, 1995) in the USA around 1990, was found 
in the literature. Some o f the issues covered in this scale, such as discrimination 
against minorities, negative depiction o f women, and the production of table grapes, 
were not considered appropriate to socially conscious consumption as practiced in 
the UK today. Therefore, a scale o f socially conscious consumer behaviour was 
developed specifically for Study 3.
A range o f sources were consulted to develop the scale. These included publications 
and papers that address ethical consumption attitudes and behaviours (Cowe and 
Williams, 2000, Damton, 2004, Huneke, 2005, Maignan, 2001, Roberts, 1995), 
transcripts from Study 1, and a preliminary survey conducted by the researcher in 
September 2004 at a trade justice demonstration on attitudes towards consumerism.
E .l.2 Frugal Consumption
As for socially conscious consumer behaviour, there were no scales considered 
appropriate for frugal consumer behaviour. However, this time there was much 
more quantitative work to draw on, including money beliefs from economic 
psychology (Yamauchi and Templer, 1982, Fumham, 1984, Tang, 1992), lifestyle 
traits from consumer psychology (Lastovicka et al., 1999), and voluntary simplicity
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research (Huneke, 2005, Iwata, 1997, Leonard-Barton, 1981). Once again, 
transcripts from Study 1 and the trade justice survey results were used to generate 
additional behaviours. Items were chosen that tapped reduced economic 
consumption, including resourcefulness in extending product life, and in producing 
one’s own products from raw materials. It was anticipated that the items may split 
into several factors, for example, one concerned with buying less, and one about own 
production.
The work on frugality in economic psychology has often been concerned with the 
pathological side of money retention. Items that expressed an anxiety element were 
avoided in this study. Also, actions concerned with the future, such as putting aside 
money now in case there is a recession later, were also avoided. Although such 
actions may well be a component o f frugal consumption (see Lastovicka et al.,
1999), it was decided to avoid any specification o f the particular goal o f frugal 
consumption. A retentive approach to money can also be manifest in bargain 
hunting and “saving to spend” (Tatzel, 2002), these behaviours were also avoided. 
The focus of the frugal consumption scale developed here is simply reduced 
consumption in the present.
A total o f 26 behaviours concerning frugality and socially conscious consumer 
behaviour were included in the questionnaire, see Appendix F. 18 of the behaviours 
were sourced from the literature as follows, although the wording was changed from 
the original sources:
Iwata (1997) -  items 1,13 
Lastovicka et al. (1999) -  item 2 
Cowe and Williams (2000) -  items 3, 6,23  
Maignan (2001) -  items 4,10,21  
Huneke (2005) -  items 5,11, 25 
Leonard-Barton (1981) -  items 7,16, 20 
Damton (2004) -  items 14,17, 24
The remaining items, 8, 9 ,12 ,15 ,18 ,19 ,22  and 26, were identified from the trade 
justice survey and/or Study 1.
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E.2 Pilot Testing
E.2.1 Sample Description
Questionnaires were given out at the end of church services, at several churches 
across England in February 2006. Respondents either completed questionnaires on 
the spot, or completed them later and returned them by freepost. A total o f 154 
completed questionnaires were returned. Almost a half (73) o f the questionnaires 
were received from attendees at a local Roman Catholic Church, where 110 
questionnaires were given out, corresponding to a response rate o f 66%. The 
remainder of the questionnaires were obtained through contacts at Protestant 
churches in Canterbury, York, Hampshire, and the West Midlands. Again, these 
contacts encouraged respondents to complete the questionnaire on the spot, or to 
complete it later and return it by freepost.
Nine respondents were eliminated from the analysis because they were either non­
churchgoers or people under 18 years of age, leaving 145 cases for analysis. 44% of 
respondents were male. The average age o f respondents was 53 years, with a 
standard deviation o f 15 years.
E.2.2 The Questionnaire
The pilot questionnaire is contained in Appendix F. Participants were asked to 
indicate how often they did each action, on a 7-point scale from “never” to always”. 
Participants were also asked for their sex and age, and a space was provided for 
comments. The questionnaire was pre-piloted on three people, and some slight 
changes were made to formatting. There were 35 missing values on 16 of the 26 
actions, with no more than four missing values on a given action.
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E.2.3 Analysis
E. 2.3.1 Factor Analysis
Principal axis factoring was conducted on the 26 behaviour items. An initial run 
using oblique rotation (quartimin) yielded correlations below 0.32 (the cutoff level 
suggested by Tabachnick and Fidell (2007, p.646)), thus orthogonal rotation 
(varimax) was performed. Prior to analysis, the data were screened for outliers.
There were no univariate outliers, and one case was identified as a multivariate 
outlier, using Mahalanobis distance at pO.OOl (Tabachnick and Fidell, 2007, p.73- 
76), which was excluded from the analysis as it affected the results. The scree plot 
and the factor interpretation suggested a three-factor solution. To retain as many 
responses as possible, missing data were deleted pairwise.
Factor I was labelled “socially conscious purchasing” (SCP). The frugality items 
loaded on two separate factors, as has sometimes been found in the literature 
(Cowles and Crosby, 1986). One was concerned with buying less, and the other with 
making and repairing goods. Factors II and III, were labelled frugal “purchasing” 
(FP) and “home production” (HP) respectively.
The structural coefficients, communalities, and variance in the items explained by 
the components are contained in Table E-l, with structural coefficients greater in 
magnitude than 0.32 in bold (the recommended minimum cut-off for factor loadings 
given by Tabachnick and Fidell (2007, p.649)). Most items loaded on the factors as 
expected. Exceptions were items 3 and 6, which did not load highly on any of the 
factors, and item 7, which loaded on socially conscious purchasing rather than on 
frugal purchasing or home production. Item 23 also loaded on home production as 
well as on socially conscious purchasing.
E. 2.3.2 Construction o f Behaviour Scales
Indices were constructed for socially conscious purchasing, frugal purchasing and 
home production, by taking the average o f the six highest loading items for each 
component. Thus, scale scores could range from a minimum of 1 to a maximum of
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7. In the case of socially conscious purchasing, two high loading items were 
excluded from the selection process, because they were very similar to other items 
included in the questionnaire. The deleted items were Q21 and Q26, which were 
similar to Q10 and Q4 respectively. The descriptive statistics for the scales that 
resulted are contained in Table E-2 below. The correlations between the scales are 
also given. Socially conscious purchasing was significantly positively skewed at 
pO.OOl, with a Z score o f 3.40, however, this skewness was not considered to be 
severe enough to transform the variable. Skewness for the other scales and kurtosis 
of all three scales were acceptably low. There were no univariate outliers on the 
scales.
Table E-l: Factor Analysis of Consumer Behaviours
Factor I 
SCP
Factor II 
FP (reversed)
Factor III 
HP
Commun­
alities
Q1 (buy only what is needed) 0.03 -0.56 0.07 0.32
Q2 (buy meals ready made) -0.14 0.42 -0.12 0.21
Q3 (prioritise cost over ethics) -0.11 0.01 0.16 0.04
Q4 (not buy from unethical companies) 0.78 -0.05 0.13 0.63
Q5 (purchase on impulse) -0.04 0.70 0.03 0.50
Q6 (prioritise quality over ethics) -0.20 0.08 0.08 0.05
Q7 (buy appliances second-hand) 0.32 0.01 0.19 0.14
Q8 (buy clothes from non-sweatshops) 0.68 -0.17 0.02 0.49
Q9 (buy presents from charities) 0.49 -0.01 0.20 0.28
Q10 (consider ethics when shopping) 0.80 -0.14 0.00 0.67
Q11 (pay attention to advertising) -0.05 0.26 -0.02 0.07
Q12 (replace functioning appliances) -0.08 0.46 -0.26 0.29
Q13 (buy without thinking if  needed) -0.01 0.81 -0.01 0.65
Q14 (buy clothes from charity shops) 0.34 -0.01 0.25 0.18
Q15 (make purchases last) 0.14 -0.33 0.47 0.35
Q16 (make own clothes) -0.04 0.07 0.50 0.25
Q17 (buy fair trade tea/coffee) 0.65 0.07 0.03 0.43
Q18 (take things to charity shops) 0.25 -0.13 0.31 0.17
Q19 (repair appliances) 0.09 -0.17 0.45 0.24
Q20 (make own furniture) 0.03 -0.08 0.34 0.13
Q21 (buy from responsible companies) 0.63 -0.12 0.06 0.41
Q22 (mend clothes) 0.06 -0.27 0.63 0.47
Q23 (buy local produce/products) 0.29 -0.06 0.32 0.19
Q24 (buy fair trade bananas) 0.58 -0.06 0.03 0.34
Q25 (make gifts) 0.25 0.14 0.63 0.48
Q26 (not buy from companies with poor 
human rights records)
0.77 -0.16 0.10 0.64
% of variance (unrotated) 19.0% 8.3% 5.9%
% of variance (rotated) 16.4% 8.8% 8.0%
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E.2.3.3 Behaviour and Age, Gender and Religious Tradition
None o f the three scales correlated significantly with age. There was one gender 
difference, with women scoring higher on home production than men (t(142) = 2.75, 
p < 0.01). There were no significant differences in behaviours for Catholics and 
Protestants.
E.2.3.4 Respondents'Comments
39 respondents left comments. Approximately half o f these respondents said they 
did not have information about the ethical performance o f the businesses from whom 
they buy products. This was by far the most common comment. Other respondents 
gave reasons as to why they did not undertake certain actions more often, such as 
lack o f time or money, or infirmity.
Table E-2: Descriptive Statistics for the Behaviour Scales
No. Items Max Range Mean St Dev Reliability
Correlations
SCP FP
Socially conscious purchasing (SCP) 6 1-7 3.1 1.2 0.84 - -
Frugal purchasing (FP) 6 1-7 5.5 0.7 0.73 0.19* -
Home production 6 1-7 3.0 0.7 0.67 0.24** 0.47***
* p<0.05, **p<0.01, *** pO.OOl (2-tailed).
E.3 Modifications for the Full Questionnaire
Two of the three consumer behaviour scales were included in the full questionnaire. 
Home production was not included, because o f the lower reliability o f the scale, and 
because the primary focus o f the research with respect to frugality was purchasing 
less rather than producing things at home per se, although the two domains are of 
course related. The six items of the socially conscious purchasing scale were 
included, and the six items of the frugal purchasing scale. An additional two items 
were included for frugal purchasing. This was to guard against the risk of lower 
reliability, and also to broaden the coverage o f the scale if  possible through the 
inclusion o f more specific behaviours. These were the next two highest loading 
items: Q l l ,  “pay attention to advertising” and a modified version of Q22 “replace 
your clothes before they are worn out”.
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APPENDIX F STUDY 3 PILOT QUESTIONNAIRE
My name is Miriam Pepper. I am a researcher at the University o f Surrey, studying “lifestyles and 
values”. I would be very grateful if  you would assist me by completing this short questionnaire. It is 
anonymous and takes five minutes to fill out. You can either complete it now and give it back to me, 
or take it away with you and put it in the box in the foyer labeled “University of Surrey Lifestyles 
Questionnaires'” when you come to mass next time. Alternatively, if  you would like to post it, please 
use the freepost envelope provided (post by 24/2/06). Thank you, your contribution is greatly valued.
How often do you do each of the following actions? Please ring the appropriate number 
(1 = never, 2 = rarely, 3 = sometimes, 4 = about half the time, 5 = usually, 6 = almost 
always, 7 = always). Please try to be as honest as possible.
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1. Buy only the things you need 1 2 3 4 5 6 7
2. Buy your meals ready-made, rather than prepare 
them yourself 1 2 3 4 5 6 7
3. Prioritise cost over ethical considerations when 
choosing products 1 2 3 4 5 6 7
4. Deliberately avoid buying products on the basis 
of a company’s unethical behaviour 1 2 3 4 5 6 7
5. Purchase something on impulse when out 
shopping 1 2 3 4 5 6 7
6. Prioritise quality over ethical considerations when 
choosing products 1 2 3 4 5 6 7
7. Buy your household appliances second-hand, 
rather than new 1 2 3 4 5 6 7
8. When clothes shopping, deliberately buy clothes 
from manufacturers which you know provide fair 
working conditions
1 2 3 4 5 6 7
9. When buying presents for people, buy them from 
charity shops or charity catalogues 1 2 3 4 5 6 7
10. Consider the ethical reputation of businesses 
when you shop 1 2 3 4 5 6 7
11. Pay attention to advertising 1 2 3 4 5 6 7
12. Replace household appliances when they are still 
functioning 1 2 3 4 5 6 7
13. Buy things without thinking about whether you 
need them 1 2 3 4 5 6 7
14. When clothes shopping, buy clothes from charity 
shops 1 2 3 4 5 6 7
15. Make the things you buy last as long as possible 1 2 3 4 5 6 7
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16. Make your own clothes, rather than buy them 1 2 3 4 5 6 7
17. Buy tea or coffee with a fair trade label rather 
than without one 1 2 3 4 5 6 7
18. Take things to charity shops, rather than throw 
them away 1 2 3 4 5 6 7
19. Repair rather than replace broken household 
appliances 1 2 3 4 5 6 7
20. Make your own furniture, rather than buy it 1 2 3 4 5 6 7
21. Deliberately buy things from companies which 
you know have a responsible reputation 1 2 3 4 5 6 7
22. Mend clothes rather than throw*them away 1 2 3 4 5 6 7
23. Buy to support local shops or producers 1 2 3 4 5 6 7
24. Buy bananas with a fair trade label rather than 
without one 1 2 3 4 5 6 7
25. Make gifts for people, rather than buy them 1 2 3 4 5 6 7
26. Deliberately avoid buying products from 
companies with poor human rights records 1 2 3 4 5 6 7
Are you male or female? (Please ring the appropriate answer) Male Female
How old are you? (Please fill in the space) __________ years old
If you have any comments, please write them here. (For example, if you had difficulties 
with any questions.)
Thank you.
372
APPENDIX G STUDY 3 QUESTIONNAIRE
University of Surrey 
Lifestyles and Values Questionnaire
You are invited to take part in this questionnaire about lifestyles and values. It asks you about your 
everyday life, and the things that are important to you. It should take 20 to 30 minutes to complete.
To show our appreciation for your time, we are running a prize draw for four gift vouchers worth 
£50 each. You can enter the draw by providing your details on the entry form below.
The answers you provide for this questionnaire will be confidential and anonymous.
o  Please ensure this questionnaire is completed by one adult in your household,
o  Please answer all the questions you are directed to.
o  Please remember that there are no right or wrong answers. However, we do ask that you
try to be as honest as you can with your responses.
o Most questions will ask you to circle one number to indicate your answer, 
o  Other questions will invite you to tick a box.
o  Occasionally you will be asked to give a one word response to a question, 
o  Please give one answer only for each question.
For further information about this questionnaire, please contact:
Miriam Pepper 
Department of Psychology 
University o f Surrey 
Guildford GU2 7XH
Thank you for your participation. Please return your completed questionnaire within two weeks, 
using the freepost envelope provided.
X ___________________________________________________________________________________
PRIZE DRAW ENTRY
Please detach this entry slip to ensure your anonymity, and send it together with your questionnaire. 
The questionnaire will be separated from the slip as soon as it is received.1 Please note that we will 
not be able to include entries posted separately from questionnaires in the prize draw.
Your name _________________________________________________________________________
Your address
Please specify which gift voucher you would prefer:
0 Marks and Spencer IUHMV 0 Habitat ÜGAP
U n iti
1 Any information you provide will be held in strict confidence and used solely for the purposes of this research. We do 
not pass information on to any other parties and you will not be contacted other than for the award of the prizes specified.
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SECTION 1: HOW YOU FEEL ABOUT YOUR LIFE
Before thinking about your values and lifestyle, we first ask you to tell us how you feel about your life.
Q l. Please indicate the extent to which you disagree or agree with each statement. Please 
circle one number for each statement.
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1. In most ways my life is close to my ideal. 1 2 3 4 5 6 7
2. The conditions of my life are excellent. 1 2 3 4 5 6 7
3. I am satisfied with my life. 1 2 3 4 5 6 7
4. So far I have gotten the important things I want in life. 1 2 3 4 5 6 7
5. If I could live my life over, I would change almost nothing. 1 2 3 4 5 6 7
Q2. For each of the feelings and emotions below, please indicate to what extent you generally 
feel this way, that is, how you feel on the average. Please circle one number for each feeling.
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1. angry/hostile 0 1 2 3 4 5 6
2. blameworthy 0 1 2 3 4 5 6
3. depressed/blue 0 1 2 3 4 5 6
4. enjoyment/fun 0 1 2 3 4 5 6
5. energetic 0 1 2 3 4 5 6
6. enthusiastic 0 1 2 3 4 5 6
7. frustrated 0 1 2 3 4 5 6
8. guilty 0 1 2 3 4 5 6
9. happy 0 1 2 3 4 5 6
10. joyful 0 1 2 3 4 5 6
11. pleased 0 1 2 3 4 5 6
12. remorseful 0 1 2 3 4 5 6
13. unhappy 0 1 2 3 4 5 6
14. worried/anxious 0 1 2 3 4 5 6
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SECTION 2: YOUR VALUES
Q l. People sometimes talk about what the aims of the UK should be for the next ten years. Here is 
a list of some of the aims that different people would give top priority. Please indicate how 
important you think each aim should be for the UK.
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1. A high level o f economic growth. 1 2 3 4 5
2 . Making sure this country has strong defence forces. 1 2 3 4 5
3.
Seeing that people have more say about how things are done at their 1 2 3 4 5
jobs and in their communities.
4. Trying to make our cities and countryside more beautiful. 1 2 3 4 5
5. Maintaining order in the nation. 1 2 3 4 5
6. Giving people more say in important government decisions. 1 2 3 4 5
7. Fighting rising prices. 1 2 3 4 5
8. Protecting freedom of speech. 1 2 3 4 5
9. A stable economy. 1 2 3 4 5
10. Progress toward a less impersonal and more humane society. 1 2 3 4 5
11. Progress toward a society in which ideas count more than money. 1 2 3 4 5
12. The fight against crime. 1 2 3 4 5
Q2. There are two lists of values in this question. In the brackets following each value is an 
explanation to help you to understand its meaning. Please rate how important each value is for 
you, personally, as a guiding principle in your life.
Try to use all the numbers to rate the values. Normally there are no more than two values of 
supreme importance. Please proceed as follows:
Step 1: Read all the values in List I (next page).
Step 2: Choose the value that is most important to you and rate its importance.
Step 3: Choose the value that is least important to you and rate its importance. This value may or 
may not be opposed to your values.
Step 4: Rate ALL of the remaining values in List I.
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VALUES LIST I
1. EQUALITY (equal opportunity for all) ►L 
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2. INNER HARMONY (at peace with myself) 0 1 2 3 4 5 6 7
3. SOCIAL POWER (control over others, dominance) 0 1 2 3 4 5 6 7
4. PLEASURE (gratification of desires) 0 1 2 3 4 5 6 7
5. FREEDOM (freedom of action and thought) 0 1 2 3 4 5 6 7
6. A SPIRITUAL LIFE (emphasis on spiritual not material matters) 0 1 2 3 4 5 6 7
7. SENSE OF BELONGING (feeling that others care about me) 0 1 2 3 4 5 6 7
8. SOCIAL ORDER (stability of society) 0 1 2 3 4 5 6 7
9. AN EXCITING LIFE (stimulating experiences) 0 1 2 3 4 5 6 7
10. MEANING IN LIFE (a purpose in life) 0 1 2 3 4 5 6 7
11. POLITENESS (courtesy, good manners) 0 1 2 3 4 5 6 7
12. WEALTH (material possessions, money) 0 1 2 3 4 5 6 7
13. NATIONAL SECURITY (protection of my nation from enemies) 0 1 2 3 4 5 6 7
14. SELF RESPECT (belief in one's own worth) 0 1 2 3 4 5 6 7
15. RECIPROCATION OF FAVORS (avoidance of indebtedness) 0 1 2 3 4 5 6 7
16. CREATIVITY (uniqueness, imagination) 0 1 2 3 4 5 6 7
17. A WORLD AT PEACE (free of war and conflict) 0 1 2 3 4 5 6 7
j RESPECT FOR TRADITION (preservation of time-honored 0 1 2 3 4 5 6 7customs)
19. MATURE LOVE (deep emotional and spiritual intimacy) 0 1 2 3 4 5 6 7
20. SELF - DISCIPLINE (self-restraint, resistance to temptation) 0 1 2 3 4 5 6 7
21. PRIVACY (the right to have a private sphere) 0 1 2 3 4 5 6 7
22. FAMILY SECURITY (safety for loved ones) 0 1 2 3 4 5 6 7
23. SOCIAL RECOGNITION (respect, approval by others) 0 1 2 3 4 5 6 7
24. UNITY WITH NATURE (fitting into nature) 0 1 2 3 4 5 6 7
25. A VARIED LIFE (filled with challenge, novelty and change) 0 1 2 3 4 5 6 7
26. WISDOM (a mature understanding of life) 0 1 2 3 4 5 6 7
27. AUTHORITY (the right to lead or command) 0 1 2 3 4 5 6 7
28. TRUE FRIENDSHIP (close, supportive friends) 0 1 2 3 4 5 6 7
29. A WORLD OF BEAUTY (beauty of nature and the arts) 0 1 2 3 4 5 6 7
30. SOCIAL JUSTICE (correcting injustice, care for the weak) 0 1 2 3 4 5 6 7
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VALUES LIST II
The values in List II are phrased as ways of acting. Please rate how important each value is for 
you as a guiding principle in your life, following the same instructions as for List I.
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op
po
se
d 
to 
my
 
va
lu
es
101
oa
0 1 2
c
§©1
3 4 5 on 
ve
ry
 
im
po
rt
an
t
-j 
of 
su
pr
em
e 
im
po
rt
an
ce
32. MODERATE (avoiding extremes of feeling and action) 0 1 2 3 4 5 6 7
33. LOYAL (faithful to my friends / group) 0 1 2 3 4 5 6 7
34. AMBITIOUS (hard-working, aspiring) 0 1 2 3 4 5 6 7
35. BROADMINDED (tolerant of different ideas and beliefs) 0 2 3 4 5 6 7
36. HUMBLE (modest, self-effacing) 0 1 2 3 4 5 6 7
37. DARING (seeking adventure, risk) 0 1 2 3 4 5 6 7
38. PROTECTING THE ENVIRONMENT (preserving nature) 0 1 2 3 4 5 6 7
39. INFLUENTIAL (having an impact on people and events) 0 1 2 3 4 5 6 7
40. HONORING OF PARENTS AND ELDERS (showing respect) 0 1 2 3 4 5 6 7
41. CHOOSING OWN GOALS (selecting own purposes) 0 1 2 3 4 5 6 7
42. HEALTHY (not being sick physically or mentally) 0 1 2 3 4 5 6 7
43. CAPABLE (competent, effective, efficient) 0 1 2 3 4 5 6 7
44 ACCEPTING MY PORTION IN LIFE (submitting to life's
0 1 2 3 4 5 6 7circumstances)
45. HONEST (genuine, sincere) 0 1 2 3 4 5 6 7
46. PRESERVING MY PUBLIC IMAGE (protecting my "face") 0 1 2 3 4 5 6 7
47. OBEDIENT (dutiful, meeting obligations) 0 1 2 3 4 5 6 7
48. INTELLIGENT (logical, thinking) 0 1 2 3 4 5 6 7
49. HELPFUL (working for the welfare of others) 0 1 2 3 4 5 6 7
50. ENJOYING LIFE (enjoying food, sex, leisure, etc.) 0 1 2 3 4 5 6 7
51. DEVOUT (holding to religious faith and belief) 0 1 2 3 4 5 6 7
52. RESPONSIBLE (dependable, reliable) 0 1 2 3 4 5 6 7
53. CURIOUS (interested in everything, exploring) 0 1 2 3 4 5 6 7
54. FORGIVING (willing to pardon others) 0 1 2 3 4 5 6 7
55. SUCCESSFUL (achieving goals) 0 1 2 3 4 5 6 7
56. CLEAN (neat, tidy) 0 1 2 3 4 5 6 7
57. SELF-INDULGENT (doing pleasant things) 0 1 2 3 4 5 6 7
377
Q3. Please indicate how much you agree with each statement.
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1 . 1 admire people who own expensive homes, cars, and clothes. 2 3 4 5
2.
Some of the most important achievements in life include acquiring material 
possessions.
2 3 4 5
3.
I don’t place much emphasis on the amount o f material objects people own 
as a sign of success.
2 3 4 5
4. The things I own say a lot about how well I ’m doing in life. 2 3 4 5
5. I like to own things that impress people. 2 3 4 5
6. I try to keep my life simple, as far as possessions are concerned. 2 3 4 5
7. The things I own aren’t all that important to me. 2 3 4 5
8. Buying things gives me a lot of pleasure. 2 3 4 5
9. I like a lot o f luxury in my life. 2 3 4 5
10. I put less emphasis on material things than most people I know. 2 3 4 5
11. I have all the things I really need to enjoy life. 2 3 4 5
12. My life would be better if  I owned certain things I don’t have. 2 3 4 5
13. I wouldn’t be any happier if  I owned nicer things. 2 3 4 5
14. I’d be happier if I could afford to buy more things. 2 3 4 5
15.
It sometimes bothers me quite a bit that I can’t afford to buy all the things 
I ’d like.
2 3 4 5
SECTION 3: YOUR ACTIONS
Q l. Please indicate how true each of the following statements is for you.
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1. I never cover up my mistakes. 1 2 3 4 5 6 7
2. There have been occasions when I have taken advantage of someone. 1 2 3 4 5 6 7
3. I always obey laws, even if  I'm unlikely to get caught. 1 2 3 4 5 6 7
4. I have said something bad about a friend behind his/her back. 1 2 3 4 5 6 7
5. When I hear people talking privately, I avoid listening. 1 2 3 4 5 6 7
6. I have received too much change from a salesperson without telling 
him/her.
1 2 3 4 5 6 7
7. When I was young, I sometimes stole things. 1 2 3 4 5 6 7
8. I have never dropped litter on the street. 1 2 3 4 5 6 7
9. I never look at sexy books or magazines. 1 2 3 4 5 6 7
10. I have done things that I don’t tell other people about. 1 2 3 4 5 6 7
11. I have pretended to be sick to avoid work or school. 1 2 3 4 5 6 7
12. I don't gossip about other people's business. 1 2 3 4 5 6 7
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Q2. Please indicate how often you do each of the actions below. Someone in your 
family/household other than you may be responsible for some of the actions (e.g. the shopping). 
For those actions, please answer for your family/household as a whole.
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1. Buy tea or coffee with a fair trade label rather than without one. 1 2 3 4 5 6 7
2.
When buying presents for people, buy them from charity shops or 1 2 3 4 5 6 7
charity catalogues.
3. Make the things you buy last as long as possible. 1 2 3 4 5 6 7
4. Consider the ethical reputation of businesses when you shop. 1 2 3 4 5 6 7
5.
When clothes shopping, deliberately buy clothes from manufacturers I 2 3 4 5 6 7
who provide fair working conditions.
6. Buy only the things you need. 1 2 3 4 5 6 7
7.
Deliberately avoid buying products on the basis o f a company's I 2 3 4 5 6 7
unethical behaviour.
8. Buy bananas with a fair trade label rather than without one. 1 2 3 4 5 6 7
9. Buy your meals ready-made, rather than prepare them yourself. 1 2 3 4 5 6 7
10. Replace household appliances when they are still functioning. 1 2 3 4 5 6 7
11. Purchase something on impulse when out shopping. 1 2 3 4 5 6 7
12. Replace your clothes before they are worn out. 1 2 3 4 5 6 7
13. Pay attention to advertising. 1 2 3 4 5 6 7
14. Buy things without thinking about whether you need them. 1 2 3 4 5 6 7
Q3. The next two questions (A and B) are about your charity giving. This includes donations to all 
organisations with charitable status. Please circle one number for each question.
A. Compared with the amount you give now, how much money do you feel you should or 
ought to give to charity? I ought to give...
a lot a little about the a little a lot
less less less same more more more
_3 ---------------- 2 ----------------1   0   1   2  3
B. How concerned or worried are you that you are not giving the amount to charity that you 
feel you ought to? Please rate your answer in the context of other things in your life that concern 
or worry vou. I am concerned/worried...
not at all a little somewhat quite a bit very
0   1   2  3  4
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Q4. Som e o f  the actions in Q2 are now  repeated. Please answ er both A and B for each action.
A: Compared to how often you do it now, how often do you feel you should or ought to do 
each action?
B: How concerned or worried are you that you don’t do each action as often as you feel you 
ought to? Please rate your answ er in the context o f  other things in your life that concern or w orry 
you.
B: I am concerned/worried..
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0 1 2 3 4
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0 1 2 3 4
A: I ought to do the action...
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1.
Buy tea or coffee with a fair trade label rather 
than without one.
-3 -2 0 1 2 3
2.
When buying presents for people, buy them 
from charity shops or charity catalogues.
-3 -2 0 1 2 3
3.
Make the things you buy last as long as 
possible.
-3 -2 0 1 2 3
4.
Consider the ethical reputation of businesses 
when you shop.
When clothes shopping, deliberately buy
-3 -2 0 1 2 3
5. clothes from manufacturers who provide fair 
working conditions.
-3 -2 0 1 2 3
6. Buy only the things you need. -3 -2 0 1 2 3
7.
Deliberately avoid buying products on the 
basis o f a company's unethical behaviour.
-3 -2 0 1 2 3
8.
Buy bananas with a fair trade label rather 
than without one.
-3 -2 0 1 2 3
9.
Do some volunteer work (e.g. for a charity, 
community group, school, hospital etc).
-3 -2 0 1 2 3
10
Help other people (e.g. friends, neighbours, 
family) without expecting anything in return.
-3 -2 0 1 2 3
j j Buy your meals ready-made, rather than 
" prepare them yourself.
-3 -2 0 1 2 3 0 1 2 3 4
^2 Replace household appliances when they are 
' still functioning.
-3 -2 0 1 2 3 0 1 2 3 4
Purchase something on impulse when out 
' shopping.
-3 -2 0 1 2 3 0 1 2 3 4
^  Replace your clothes before they are worn 
" out.
-3 -2 0 1 2 3 0 1 2 3 4
15. Pay attention to advertising. -3 -2 0 1 2 3 0 1 2 3 4
^  Buy things without thinking about whether 
" you need them.
-3 -2 0 1 2 3 0 1 2 3 4
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SECTION 4: RELIGION AND SPIRITUALITY
We are asking about religion and spirituality because, for some people, these are an important part 
of values and lifestyles. For other people they are not important.
Q l. To what extent do you consider yourself to be a religious person? Please circle one number.
not at all moderately very
0 - - - - - - - - - -  1   2   3-- --  4 - - - - - - - - - -  5- - - - - - - - - -  6
Q2. To what extent do you consider yourself to be a spiritual person? Please circle one number.
not at all moderately very
0 - - - - - - - - - -  1   2   3-- --  4 - - - - - - - - - -  5- - - - - - - - - -  6
Q3. What is your religion? Please tick one box.
0 None
D  Christian (including Church of England, Catholic, Protestant and all other Christian denominations)
□  Any other religion (Please state)_____________________________
Q4. Apart from such special occasions as weddings, funerals and baptisms, how often these 
days do you attend services or meetings connected with your religion? Please tick one box.
□  Once a week or more
0 Less often but at least once in two weeks 
0 Less often but at least once a month 
Cl Less often but at least twice a year 
0 Less often but at least once a year
□  Never or practically never
Q5. The term “God” means different things to different people. We would like to know what it 
means to you. Please indicate how much you agree or disagree with each word in the list 
below as it describes your concept of God.
God is...
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1. distant 1 2 3 4 5 11. merciful 1 2 3 4 5
2. forgiving 1 2 3 4 5 12. powerful 1 2 3 4 5
3. guiding 1 2 3 4 5 13. punishing 1 2 3 4 5
4. humble 1 2 3 4 5 14. rigid 1 2 3 4 5
5. helpful 1 2 3 4 5 15. serving 1 2 3 4 5
6. impersonal 1 2 3 4 5 16. strict 1 2 3 4 5
7. kingly 1 2 3 4 5 17. ruling 1 2 3 4 5
8. inaccessible 1 2 3 4 5 18. supporting 1 2 3 4 5
9. loving 1 2 3 4 5 19. weak 1 2 3 4 5
10. majestic 1 2 3 4 5 20. wrathful 1 2 3 4 5
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SECTION 5: YOUR BACKGROUND
This section helps us to understand some of the characteristics of the people who answer our 
questionnaire. Please be assured that the information that you give is anonymous and confidential.
Q l. Are you male or female? Please tick one box. ÜMale 0 Female
Q2. What was your age last birthday? Please state________
Q3. How many years have you been living in the UK? Please state years
Q4. What is your marital status?
Dnever married Dmarried Dliving as married D  separated or divorced Dwidowed
Q5a. Do you have children? DYes DNo
Q5b. If you answered “yes” to 4a, how many of your children live with you? Please state number___
Q6. What is the highest qualification you have completed/finished? Please tick one box.
D  GCSE / O-Level 
0  A-Level or equivalent 
0  Higher National Diploma 
0  Degree or equivalent 
0  Post-graduate qualification
0  Other (Please state)  _____________________
0  No qualifications
Q7. What is your working status? Please tick one box.
D  Employed full time (30hrs+)
D  Employed part time 
0  Housewife / househusband 
0  Unemployed 
0  Full-time student 
0  Retired
0  Other (Please state)__________________________________________
Q8a. In which of these groups does the total annual income of your household fall, that is, 
income from all sources before tax? Please tick one box.
D  £9,999 or less per year 0  From £60,000 to £69,999 per year
D  From £10,000 to £19,999 per year D  From £70,000 to £79,999 per year
0  From £20,000 to £29,999 per year 0  From £80,000 to £89,999 per year
0  From £30,000 to £39,999 per year 0  From £90,000 to £99,999 per year
0  From £40,000 to £49,999 per year 0  £100,000 or more per year
0  From £50,000 to £59,999 per year
Q8b. How many people does this income support? Please state__________
Thank you for completing this questionnaire. Please fold it in half, and send it in the freepost 
envelope provided. If you would like to be included in the prize draw, please ensure you complete 
and return your entry form. Please use the next page if  you would like to make any comments.
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Please use the space below if you would like to make any comments about the questionnaire.
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APPENDIX H SMALLEST SPACE ANALYSIS OF 
SCHWARTZ’S VALUES
H .l K ey for SSA Plots
Value Labels:
1 equality 30 social justice
2 inner harmony 31 independent
3 social power 32 moderate
4 pleasure 33 loyal
5 freedom 34 ambitious
6 a spiritual life 35 broadminded
7 sense o f belonging 36 humble
8 social order 37 daring
9 an exciting life 38 protecting the environment
10 meaning in life 39 influential
11 politeness 40 honouring of parents and elders
12 wealth 41 choosing own goals
13 national security 42 healthy
14 self-respect 43 capable
15 reciprocation o f favours 44 accepting my portion in life
16 creativity 45 honest
17 a world at peace 46 preserving my public image
18 respect for tradition 47 obedient
19 mature love 48 intelligent
20 self-discipline 49 helpful
21 privacy 50 enjoying life
22 family security 51 devout
23 social recognition 52 responsible
24 unity with nature 53 curious
25 a varied life 54 forgiving
26 wisdom 55 successful
27 authority 56 clean
28 true friendship 57 self-indulgent
29 a world o f beauty
Shading:
xx value occurs in the expected value type
xx value occurs in a value type adjacent to the expected type
Q  value occurs in a value type not adjacent to the expected type
H.2 General Public Sample
Guttman-Lingoes coefficient o f alienation = 0.280
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H.3 Churchgoer Sample
Guttman-Lingoes coefficient o f alienation = 0.293
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H.4 Combined Sample
G uttm an-Lingoes coefficient o f  alienation = 0.253
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